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"ITic Panwiarthasara, "The Essence of the Supreme Truth, 
is a metrical composition of 105 verses. The author of the 
original Sanskrit, the great 10th century Kashmiri scholar 
and sage Ahhinavagupta. blended the schools of philo¬ 
sophical and religious thought current in Kashmir at that 
time and reformulated them in a masterful and beautiful 
way from the point of view of monistic Shaivism. I he 
exrendcd commentary that accompanies the text here is by' 
his 11th-century disciple. Yoga raja. Ahhinavagupta com¬ 
posed this work for spiritual seekers as an introduction 
to the teachings of the nondual Shaivism of Kashmir. 
Teaching from within that religious and philosophical 
stance, he poetically expounds on the universal nature of 
Shiva as the supreme Lord, and describes key experiences, 
such as that ol spiritual liberation. 
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NOTE ON THE SANSKRIT 
TEXT AND TRANSLITERATION 

The Sanskrit text of the verses of the ParamUrthasara of 
Abhinavagupta is taken from volume 7 of the Kashmir 
Series of Texts and Studies (KSTS), The ParamarthasAra by 
Abhinavagupta with the Commentary of Yogaraja. The verses are 
written in arya metre except for the first verse which is in 
upajati metre. Following the convention used in the KSTS 
edition, a new line begins after the twelfth mora in the first 
and third lines of each verse in order to show the metre. 

In the transliteration of the Sanskrit, hyphens are placed 
between the stems of compounds and spaces are placed 
after all word breaks unless prevented from doing so by 
vowel sandhi. 
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FOREWORD 

The Muktabodha Indological Research Institute is pleased 
to bring forward this translation by Deba Brata SenSharma of 
Abhinavagupta's ParamUrthasSra with the com men tar)' by 
Yogaraja. This is an important combination of text and 
commentary, for together they make accessible a number of 
key teachings of the nondual Saiva tradition of Kashmir. 

1 am delighted that Dr. SenSharma in particular has 
undertaken this translation and am grateful for his doing so. 
A member of the Muktabodha faculty and Senior Research 
Fellow at the Asiastic Society in Kolkata, Dr. SenSharma is a 
specialist in the Saivism of Kashmir and in the larger Tantra 
Sastra. An author of many scholarly works, he has served as 
Professor and Chairman of the Department of Sanskrit, 
Director of the Institute of Sanskrit and Indological Studies, 
and the Dean of Faculty of Indie Studies at Kurukshetra 
University. At Banares Hindu University he was a student 
of the late Dr. Gopinath Kaviraj, a most informed, 
knowledgeable, and appreciative scholar of Hindu Tantra 
and of the Sakta tradition. Dr. SenSharma sat with his 
esteemed teacher every day for eight years and continues to 
express his respect for and gratitude to him. Like him. Dr. 
SenSharma undertakes the study of texts as an erudite, 
conscientious, engaged and committed participant in the 
tradition of the scholar-practitioner. Dr. SenSharma seeks 
a text's nuanced meaning, informed by linguistic precision 
and philosophical expertise, illumined by traditional 
commentarial and exegetical works, and enlivened by his 
own spiritual alignment with the religious and philosophical 
stance he studies. 
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The Muktabodha Indological Research Institute is 
dedicated to helping preserve important religious and 
philosophical texts from India and the knowledge they 
hold and does so, in part, by publishing works by highly 
accomplished scholars who are themselves immersed in the 
traditions and wisdom associated with that knowledge. We 
are pleased to include the publication of this book in that 
endeavor. 


William K. Mahony 

Professor of Religion 
Davidson College 

President 

Muktabodha Indological Research Institute 
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PREFACE 


The ParamUrthasHra (The Essence of the Supreme Truth) is a 
metrical composition written primarily for spiritual seekers. 
The Sanskrit text by Abhinavagupta with the vivrli (extended 
commentary) by Yogaraja was first published in the Kashmir 
Series of Texts and Studies (KSTS) volume 7 in Srinagar in 
1916 and has long been out of print. Recently the Muktabodha 
Indological Research Institute has electronically republished 
the original Sanskrit KSTS volume in their on-line library at 
www.muktabodha.org. 

L. D. Barnett published a literal English translation of the 
metrical part of the text in the Journal of the Royal Asiatic Society 
in 1910. Kamala Dvivedi translated the work into lucid Hindi, 
which was published (minus the Sanskrit text) in Delhi in 
1984.1 have derived immense help from both these works in 
my rendering of the text into English. I extend my gratitude to 
their authors for the same. 

As I prepared the translation of the text, keeping in 
mind the needs of English readers from the West who are 
interested in understanding the meaning of Abhinavagupta's 
words, I refrained from giving a literal translation, for 
sometimes literal translations of religious texts might confuse 
a reader who is not familiar with technical nuances of a 
religious treatise. In particular, many times where Yogaraja 
gives a word-by-word gloss in the commentary, I render the 
overall meaning he is trying to convey. Anything 1 have 
added to the original text is included in square brackets. I 
have endeavored to preserve the spiritual meaning conveyed 
by the master and his expert commentator in my English 
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rendering of the text. I leave it to my readers to judge how far 
I have succeeded in my attempt. 

The layout and typesetting of the book has been designed 
to facilitate the study of both Abhinavagupta's text and 
Yogaraja's commentary. The layout has been formatted so that 
at all times the English translation of the verses is visible along 
with the corresponding Sanskrit without having to turn the 
page. In several cases, because of Yogaraja's grouping of 
multiple verses together in his commentary, it is only possible 
to have the Sanskrit verses in transliteration, without the 
devanagari, completely on the same two-page spread as 
their English translation. The English translation of 
Abhinavagupta's verses is differentiated from Yogaraja s 
commentary by font size as well as caption and a generous 
type size has been used throughout for ease of use. 

I dedicate my humble work to the sacred memory of 
my teacher, the late Mahamahopadhyay Gopinath Kaviraj, 
who initiated me into the deeply mystical thoughts of this 
religio-philosophical school. 


Deba Brata SenSharma 
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Historical Context 

In medieval times in the beautiful valley of Kashmir, a very 
wide range of mystically inclined religious and philosophical 
currents met and interacted, mutually influencing each other. 
Prominent religio-philosophical schools that prevailed there 
before the rise of the monistic Saivism of Kashmir were 
Yogacara Buddhism, Vaisnavism, 6aktism, dualist Saivism, 
Sankhva, and Nyaya VaiSesika. 

Both of the Samkarsana Pancaratra and the Samhita 
Paficaratra Vaisnavite schools were present, and dualistic 
Saivite thought was represented by the Vamanatha and Eraka 
schools. The dualist-cum-monistic £aivism of Bhfltiraja and 
Kaula Saktism were popular with the common people, while 
the philosophy of the Yogacara Buddhists and that of the 
Saiikhya school caught the imagination of the intellectual 
classes. 

The advocates of a purely monistic Saivite philosophy, led 
by Vasugupta, Somananda, Utpaladeva, and Abhinavagupta, 
engaged the doctrines of these schools, and emerged as the 
dominant religious influence in the valley of Kashmir. But 
during this process of debate and counter-debate, the 
differing philosophies greatly influenced each other. The 
monistic Saivites of Kashmir were deeply influenced by 
the devotional approach of the Vaisnavites and by the 
absolute monistic philosophy of the Yogacara Buddhists. 
From the dualistic Saivites they borrowed the central concept 
that limited beings are wrapped and circumscribed by the 
three defilements (mains). Abhinavagupta was a devotee of 
the Kaula Sakta school, and his works contain many Kaula 
expressions and concepts. He was the great synthesiser who 
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blended all the diverse schools of thought then current in 
Kashmir and reformulated them in a masterful and beautiful 
way from the point of view of monistic Saivism. 

Text of the Paramarthasara 

The Paramarthasara, the Essence of the Supreme Truth, 
is a work of 105 verses written in the ary a metre. It is an 
adaptation of an earlier Vaisnavite text with the same title by 
Adisesa, who is also known as Anantandtha or Adhara. This 
earlier text of the Parmtlrthasara by AdiSesa contains 85 
verses also in arya metre. It was published by T. Ganapati 
Sastri with the commentary called Vivarana by 
RaghavSnanda, as volume 12 in the Anantaiayana Sanskrit 

Series in 1911. 

This earlier Paramarthasara by Adisesa is considered to be 
a Vaisnavite text because the first verse is an adoration to 
Visnu and the text teaches a single unified reality which it 
calls Vasudeva or Visnu. The final verse declares that the main 
purpose of the text is to present the essence of 
the Vedanta philosophy of the Upani^ads, but in spite of 
this declaration of its aim it does not follow Sankaracarya s 
monistic philosophy. Instead, it expounds ideas from classical 
Sankhya, such as the concepts of pnrusa and prakrti. 

Abhinavagupta has completely transformed this earlier 
text into a Saivite text by retaining some verses unchanged, 
making alterations to others, and adding additional 
verses. He has enlarged the text from 85 to 105 verses. 
Yogaraja, commenting on the final verse, observes that: 
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Abhinavagupta, the great follower of the supreme Lord , 
Paramaihra, reproduced the description of the supreme truth, 
given in the past by Lord Sesa, by enlarging and 
refashioning the text to conform with the monistic 
spiritual experiences of the Agamic teachings. 

A comparative study of the two texts shows striking and 
numerous similarities and exact correspondences, confirming 
that the present text of the Paramttrthasdra of Abhinavagupta is 
an adaptation of the older text by Adisesa. 

The Author 

The author of the text is the well known Abhinavagupta, who 
lived from 950 to 1000 a.d. and who made contributions to 
many fields, including Indian philosophy, religion, aesthetics, 
and the dramatic arts. About fifty different works on various 
subjects are attributed to him. His original works include the 
Tantrdloka, Tantrasdra, Paramarthasdra, TantravatadMnikil, 
BodhapailcadliSikn, and Kramastotra. In addition he wrote major 
commentaries on other authors' works and on several tantras, 
explaining and interpreting them from the viewpoint of 
monistic Saivism. The most important of these are his works 
on the Mdlint-vi/aya-vdrtika, the Pardtrisika-vrtti, the Isvara- 
pratyabhijha-vimariinl, the Uvara-pratyabhijila-vivrli-vimar&nl, 
the Bhagavad-glttfrtha Samgraha, and the Kratna-keli. In the field 
of aesthetics, he wrote the well known Locana commentary on 
the Dhvanyttloka, and the Nntyatastra Vivrii. However, his 
greatest contribution was to leave as a disciple Ksemaraja, 
whose disciple was Yogaraja, the commentator of the present 
work. 
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Yogaraja, the Commentator 

] have also translated and included the eleventh-century 
commentary by Yogaraja. He was a disciple of both Ksemaraja 
and Abhinavagupta, and therefore must have lived around 
1050 a.d. His commentary makes it evident that he was 
not only well-versed in the monistic Saivism of Kashmir 
but was conversant with the tenets of the other schools of 
philosophical thought, such as YogScSra Buddhism, Saiikhya, 
and Nyaya VaiSasika, all of which he presents in a masterful 
way in his commentary. He repeatedly quotes from the 
Bha$avad Gita to show that Abhinavagupta's thinking was 
in harmony with the thought of this popular epitome of 
practical spiritual philosophy. This commentary is the only 
work of Yogaraja’s available to us today. 

Main Ideas in the Paramarthasara 

Supreme $ii>a 

One universal reality is postulated, which is called by various 
names; such as the supreme Lord (Paramesvara), supreme 
§iva (ParamaSiva), supreme consciousness (Parasamvid), the 
supreme subject (Parapramata), consciousness (Caitanya), 
and the Self (Atman). 

Since he is the only reality, the supreme Lord is said to 
manifest himself simultaneously in two forms. He manifests 
himself as the universe with its infinite variety of limited 
animate subjects and objects, such as gods, men, animals, 
trees, and stones; and simultaneously he manifests himself as 
the transcendent reality. In Saivism we describe this by saying 
that the supreme Lord always manifests himself to himself, 
without the intervention of a second separate entity’, by the 
operation of his ever-vibrating divine Sakti. 

































Introduction 


xxiii 


The Divine £akti 

Siva, the supreme reality, is said to be endowed with the 
divine Sakti, which is unrestricted in nature and therefore 
called the divine freedom (svdtantnja fakti). This divine Sakti is 
not a separate entity associated with the supreme Lord, she is 
his very nature. 

This ever-pulsating divine Sakti is said to function in 
infinite uncountable ways, but these can be classified 
under five principle headings: cit iakti (power expressed as 
consciousness), ananda iakti (power expressed as bliss), Jcchd 
&ikti (power expressed as volition), jiiltna iakti (power 
expressed as knowledge), and kriyH takti (power expressed 
as action). 

Cit takti (power expressed as consciousness) is that aspect 
of the divine Sakti which enables the supreme Lord to reveal 
himself. By its power he shines forth alone, experiencing 
himself as the pure l ( aham ). Ananda sakti (power expressed 
as bliss) is that aspect of the divine Sakti by which the 
supreme Lord is full-in-himself ( paripurna) and therefore 
always satisfied and resting in himself. Icchtt £akti (power 
expressed as will) is that mode of the divine Sakti through 
which the supreme Lord has the unlimited will to create, jhdiia 
gakti (power expressed as knowledge) is that aspect of the 
divine Sakti by which the objects of the universe, which are all 
manifestations of his Self, are made conscious. Kriyd fakti 
(power expressed as action) is that mode of the divine Sakti 
whereby the supreme Lord is able to manifest all of his 
intentions. It is the power by which he is able to manifest 
himself as each and every form during his creative activity. 

These five different expressions of the one divine Sakti 
enable the supreme Lord to manifest himself as the universe 
by means of his free and independent will using his own 
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Sakti as the material and himself as the screen on which he 
manifests. Thus the universe, with its infinite variety of 
subjects and objects, is in reality only the supreme Lord's 
self-manifestation. Expressed in the terminology of the 
monistic Saivism of Kashmir, we say that the manifestation of 
the supreme Lord as the universe is his self-expansion of his 
Sakti aspect. 

Five Functions of the Lord 

Siva, the supreme Lord, through his divine Sakti, which 
constitutes his very nature, continually performs the 
five functions of self-limitation ( nigraha ), creation (srsti), 
sustenance (sthiti), absorption (s amhUra), and the bestowal of 
grace (anugraha), causing the never ending manifestation and 
dissolution of the universe in a beginningless cycle. 

The manifestation of the universe begins when out 
of his own free will Siva limits himself. This voluntary 
limitation of himself causes his absolute nature as the 
supreme subject to move to the background of his self- 
experience. By voluntarily assuming the forms of limited 
subjects and objects, Siva manifests the different levels of 
creation that constitute the universe. The universe starts as a 
divine idea in Siva with no actualisation in gross form, but 
soon this idea is manifested in concrete form by his mttytt and 
prakrti gaktis. This is the creation function of the Lord. 

After creating the universe, he sustains it for a while and 
then re-absorbs it into himself during the cosmic dissolution. 
All this is a part of the divine play that Siva performs 
voluntarily and perennially as an expression of his delight. 

The Lord’s dispensation of grace is unique and lies on a 
different plane from his functions of creating, maintaining, 
and dissolving the universe. The supreme Lord is the 
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perennial source of divine grace which flows toward the 
self-contracted subjects for their redemption. It is the act by 
which he puts an end to his manifested contracted form, 
thereby restoring himself to his original divine status. 
Thus the cycle of functions that started with his voluntarily 
imposing self-limitation on himself and with his assuming a 
contracted form, comes to an end with the infusion of divine 
grace which terminates his cosmic play, the manifestation of 
the universe. 

Saivism as an Idealistic School of Thought 

Since the monistic Saivism of Kashmir considers the universal 
manifestation to be contained in seed form as an idea 
conceived by the supreme Lord, some scholars such as the late 
K.C. Pandey have described its philosophy as idealistic. 

Just as creative works originate as an idea of the artist, 
sculptor, or author, in the same way, the idea of universal 
manifestation arises in the mind of the supreme Lord before it 
is actualised by him through his mttyB and prakrti toktis. In 
verse 13 of this work, Abhinavagupta uses an analogy from 
life to explain the world manifestation from the viewpoint of 
the supreme Lord. He says that when reflected in a clear 
mirror, an entire village with all its diversity doesn't appear to 
the perceiver to be different from the mirror, the reflecting 
medium, but at the same time the objects reflected in the 
mirror appear different from each other in accordance with 
their nature. In the same way, the universal manifestation 
appears to the supreme Lord as non-different from himself, 
when it is known by him in seed form as an idea existing 
within himself. It only appears as different from himself when 
he projects it outwards in a concrete form, characterised by 
infinite multiplicity. However, at no point does the supreme 
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Lord's experience of identity with the world manifestation 
cease. He is always conscious of his twofold relationship with 
the world manifestation, a relationship of identity and of 
identity-in-difference. The thread of unity underlying 
multiplicity always remains as the dominant idea in his 
experience of the universal manifestation. 

Comparison to the Yogtlcflra Theory of VijfMnavifda. 

It is likely that the philosophy of the Yogacara Buddhists 
influenced the monistic Saivites in formulating their view that 
the manifested universe is identical to the supreme Lord 
whose nature is pure consciousness. But the monistic Saivites 
modified the basic Yogacara concept that worldly objects are 
not different from pure consciousness to conform to their 
viewpoint of monistic Saivite idealism. This Saivite view 
-which is characterised by the concept that the universal 
manifestation, prior to its being projected out by the supreme 
Lord in concrete form, exists within himself as an idea-should 
not be confused with the subjective idealism advocated by the 
Yogacara school of Buddhism. 

According to the YogaciSra school of Vijnanavada, 
everything cognised in this world as subject or object exists 
only as the stream of consciousness in the perceiver, and 
thus the entire objective world exists in the perceiver. This 
theory of the Yogacara Buddhists is given the name of 
subjective idealism. 

Yogaraja in his commentary on verse 6 quotes from the 
Buddhist logician Dharmakirti's Pramitnavarlika, and points 
out that the view of the Yogacara Buddhists that no objects are 
separate or different from the stream of consciousness, though 
appearing similar to the monistic Saivite view that everything 
manifest is a self-manifestation of the supreme Lord and not 
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different from him, is in fact a very different view. Yoga raja 
points out that the Buddhist view regards all objects as 
superimposed on the stream of consciousness and therefore as 
unreal, while the monistic Saivites regard all objects as real 
self-manifestations of the supreme Lord whose nature is also 
pure consciousness. The monistic Saivites of Kashmir regard 
the manifestation of the universe to be as real as the supreme 
Lord himself, since it is created by him out of his own Self by 
his own divine free will. Initially the universe exists within the 
supreme Lord as a divine idea which he later projects outside 
of himself. It is given concrete form through the operation 
of his miiytl and prakrti saktis. Thus the universe is the 
actualisation of his divine will to become many and manifest 
himself as such. 

Some monistic $aivite texts, including those written by 
Abhinavagupta, describe the manifestation of the universe as 
the self-expansion of the divine Sakti aspect of the supreme 
Lord's nature. They say that when the $akti opens herself 
out ( unmisati ), the universe comes to be, and that when she 
closes herself up or withdraws within herself ( nimisali ), the 
universe disappears as a manifestation conceivable and 
describable by thought and speech (rtf cya-vOcaka). 

From the point of view of the supreme Lord, his self¬ 
manifestation as the universe is his involution or descent into 
the gross form of matter. But he does not undergo any change 
nor does he deviate from his status as the absolute supreme 
Being, rather he experiences the entire universe that consists 
of thirty-six tattvas as always resting within himself and as 
manifesting with himself as the background. He remains as he 
ever is, the immutable, transcendent absolute. 



xxvii j ParamUrthastlra of Abhinavagupta 

The Created Universe or Thirty-six Tattvas 

Monistic $aivism considers the universe to consist of thirty-six 
tattvas, or levels of creation. These are iiva tattva, sakti tattva, 
sadaiiva tattva, fivara tattva, Suddha indytl tattva, metyit 
tattva, kalii kaheuka tattva, vidyi kaheuka tattva, rtlga kaheuka 
tattva, kala kaheuka tattva, niyati kaheuka tattva, purusa tattva, 
and prakrti tattva and her twenty-three emanations, which 
are the buddhi, the ahamkdra, the manas, the five organs of 
knowledge, the five motor organs, the five subtle elements, 
and the five gross elements. 

In the various Indian philosophies, the term tatti’a is used 
to signify a primary constituent of creation or a fundamental 
phase of reality. In the monistic Saivism of Kashmir, however, 
it implies a step in descent by the supreme Lord towards his 
becoming the material universe. The thirty-six tattvas thus 
represent thirty-six steps of descent into creation, in which he 
voluntarily assumes different roles as innumerable types of 
subjects, objects, and the means of enjoyment that constitute 
the manifest universe. But the thirty-six tattvas are also the 
thirty-six constituents of the universe and of embodied 
individuals. Thus they are manifested both in a macrocosmic 
form as the entire cosmos and in a microcosmic form as the 
constituents of the embodied individual. 

During creation each higher tattva is the cause of the 
next lower one, but the entire act of creation, which is 
the unfolding of the tattws, is accomplished by the supreme 
Lord outside of time, with time itself manifesting at the level 
of one of the intermediate tattvas. Each higher tattva is 
relatively more subtle in nature than its next lower tattva, 
which is more gross and extrinsic. Also each higher tattva, as 
the cause of the next lower one, permeates and pervades it. 
Thus the diva tattva directly permeates the dakti tattva, which 
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pervades all the other ones. Thus each lower tattva draws its 
existence from the immediately higher tattva that is its 
material cause. 

In some texts of monistic Saivism, including the 
ParamitrtUasttra, the tattvas are divided into two domains 
ladkvas): the pure domain (duddha adhva) that extends from the 
iivn tattva down to the Buddha vidya tattva, and the impure 
domain (atuddha adhva) that extends from the mtlyH tattva 
down to the final gross level of prthvt. 

Thus the first five levels of creation, namely Siva, Sakti, 
sadaiiva, livara, and Suddha vidya, are said to manifest as a 
result of the operation of the divine Sakti in its pure form, 
which is technically called ntahdnidyd. It is said that the 
supreme Lord, in order to manifest himself as the universe, 
first negates his self-experience as the pure I (pQrnUham), the 
transcendent absolute. This causes a void in his experience of 
himself, which is filled up by his experiencing himself as the 
universe. The universe, in the pure domain (Buddha adhva), 
exists as an idea within the supreme Lord without any 
physical or material representation. 

But the impure domain (aSuddlta adhva), containing the 
thirty-one levels of creation beginning with the mOyO tattva 
down to the most materialistic tattva, the prthvt tattva, is 
characterised by the operation of may a. Thus all the levels 
in this domain are characterised by mayd, which causes the 
appearance of limited nature and discreteness. By the 
operation of the prakrti sakti all the levels of creation assume 
concrete material form. The all-embracing unity is then 
obscured by discreteness and multiplicity, which are the two 
characteristic features of this region (adhva). 

Thus the supreme Lord's self-manifestation as the 
universe is accomplished by him in two distinct phases. 
The first phase is the appearance of the universe as an idea, in 
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his self-experience when the pure tattvas, the iiva, the sakti, the 
sada&va, the Hvara and the iuddha vidya tattvas are 
manifested. The second phase of his self-manifestation begins 
when he projects all the impure to ft van, beginning with mitya 
tattva down to prthvt tattva, which lie absorbed in him before 
they are manifested. 

The universe that is revealed in the self-experience of the 
supreme Lord as an idea represented by the pure tattvns is 
comprised of two distinct poles of experience: the subject 
and the object. These are symbolised by the aham 
and the i dam. The aham represents the supreme Lord as 
the subject who experiences himself as the universe in the 
absence of a second, and the idam symbolises the totality 
of the universe in subtle form which he experiences on the 
pure levels. 


The Four Eggs 

In verse 4 of the Paramllrthasara, Abhinavagupta broadly 
classifies the thirty-six tattvas, or levels of creation, into four 
divisions called eggs. These are the £akti egg, the ntdyO 
egg, the prakrti egg and the pfthvT egg. Yogaraja, in his 
commentary on this verse, explains that these four divisions 
are called eggs because they are shells that conceal the true 
nature of the supreme Lord. Considered hierarchically, the 
topmost egg, the Sakti egg, contains the other three eggs, 
the maya egg contains the next two, and so on. Each of these 
eggs is governed by a presiding deity. Yogaraja names 
these governing deities as Sadasiva, Guhesa (Rudra), Visnu, 
and Brahma. 
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Nature of Bondage 

In the manifested universe there are seven kinds of subjects 
existing at different levels in creation (see the Appendix for a 
detailed description of these subjects and their place in 
creation). Three of these types are enwrapped by one or more 
of the three different types of defilements ( malas) and are 
therefore fettered beings. These bound subjects are the 
Vijftanakalas (unembodied fettered subjects conscious of their 
real Self), the Pralayakalas (disembodied, fettered subjects 
immersed in ignorance but possessing potential, limited 
authorship), and the Sakalas (embodied, fettered beings, 
ignorant of their real divine nature). All of these subjects are 
limited in nature on account of their being enwrapped in one 
or more defilements, and they exist on levels below the suddha 
vidi/it tattva. 

Abhinavagupta has described the defilements (malas) 
from the point of view of the supreme Lord as clev er devices 
for self-concealment in his cosmic play, and from the point of 
view of the bound soul as ignorance about one's divine nature 
and thus the cause of bondage. 

Monistic 6aivism of Kashmir asserts three kinds of 
defilements: the dnava, the milytya, and the karma. These 
are briefly discussed by Abhinavagupta in verses 24 and 5/ of 
the Paramdrthasfira. 

When the supreme Lord, who is all-pervasive pure 
consciousness, out of his own free will limits himself and 
assumes the form of a limited separate being, then his divine 
nature is concealed and he no longer has the self-experience 
that his nature is absolute, that he is full-in-himself, that he is 
one-without-a-second, that he has all divine powers, or that 
he has complete free will. This self-created limitation is the 
dnava mala, the fundamental defilement on which the other 
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two defilements rest. When the supreme Lord is covered by 
this self-imposed limitation, he manifests himself as all the 
different subjects, infinite in number, each different from the 
other. This defilement covers all three kinds of bound subjects 
( pa£us): the Vijnanakalas, PralaySkalas, and Sakalas. 

In one of the foundation texts of monistic Saivism, the 
IgvarapratyabhijfUl Kilriktl, Utpaladeva speaks about two 
distinct forms of the flnavi i defilement: one form eclipsing only 
the freedom aspect of the supreme Lord's nature, and 
the other form covering his self-awareness aspect. The 
Vijnanakala subjects are said to be covered by the first kind of 
iInava defilement, and therefore they are always conscious of 
their divine nature but are devoid of any freedom of action. 
Since they are permanently unembodied they cannot perform 
any action. Since they are not able to perform any actions, 
good or otherwise, they can neither evolve nor descend to the 
lower levels of creation. Therefore it is said that they lie 
immersed in the consciousness-nature of separateness, aware 
of their divine essence but incapable of doing anything. 

The Pralayakalas are covered by the second kind of linava 
mala , which conceals the awareness that they are the supreme 
Lord. But since the unrestricted freedom aspect of their nature 
is unaffected by this type of {Inava defilement, they have the 
potential to rise through the different levels of creation. They 
are disembodied for a limited period of time and as long 
as they remain without a body, they are forced to remain 
immobile. But as soon as they are equipped with a physical 
body following their being covered by the k/lrtna defilement, 
they become an embodied being or Sakala. 

The milylya mala defilement is the mSyli lattva and 
her five children the covering envelopes. These are known 
together as the six kaixcukas. By means of the mlly/l iakti they 
veil and conceal the divine nature of the individual. The five 
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covering envelopes are kala, vidya, kala, r Sga, and niyati. The 
kala kaiicuka veils his omnipotence, making him appear to 
have only limited power of authorship. The vidya kaiicuka 
veils his omniscience, making him appear to have only 
limited power of knowledge. The rdga kaiicuka veils his 
fullness-nature and replaces the feeling of self-contentment 
with the desire for external objects. The kala kaiicuka veils his 
eternal, immortal, and immutable nature, making him appear 
to be subject to time and change. The niyati kaiicuka veils 
his nature of omnipresence and makes him appear to be 
restricted to a particular place. In this way, the six kaiicukas 
veil the supreme Lord's infinite innate powers, making them 
appear to be limited powers which act as fetters, and making 
him appear to be a limited transmigratory being. 

The karma mala is the result of accumulated residual 
impressions of deeds performed by embodied beings during 
the preceding cycle of creation. These impressions cling to the 
descending souls that develop within themselves the 
inclination towards action, and as a result they are equipped 
with physical bodies to enable them to fulfill the desire to act. 
These physical bodies themselves are fetters that further 
ensnare the self-contracted souls, causing them to migrate, 
lifetime after lifetime, in conformity with the deeds they 
perform. The karma mala not only provides the individual with 
a physical body, it also provides all the external objects that 
make up the physical body's environment, and it provides the 
physical body with the means of sensing and interacting with 
that external environment. 

Monistic Saivism of Kashmir says that when the Lord 
manifests himself as an individual soul, he does so with two 
bodies: the subtle and the gross. The subtle body is made 
up of eight constituents, which are the five vital breaths 
{pranas), the organs of knowledge, tire organs of action, 
and the intellect. 
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The gross physical body is temporary and it is destroyed 
at death. It is made from the five gross elements ( bhttlas): 
ether, wind, fire, water, and earth. The subtle body is 
permanent, tied to the spiritual monad since the beginning 
of creation and lasting until the cosmic dissolution. It is the 
vehicle that permits the transmigration of the spiritual monad 
from one gross physical body to another. 

Almost all schools of Indian philosophical thought, such 
as the Sankhya, the Yoga, the Nyaya, the VaiSesika, and the 
Vedanta schools, declare ignorance about one s true essence to 
be the root cause of bondage. But all of these schools conceive 
of ignorance differently in conformity with their world view. 
Monistic Saivism of Kashmir conceives ignorance to be the 
result of the freely willed self-contraction of the supreme 
Lord, a necessary part of his divine play. 

Liberation 

All schools of Indian religious thought consider liberation to 
be the purpose and the ultimate destiny of all human 
existence. Each school frames its philosophical views with 
this in mind and approachs liberation from either a positive 
or a negative perspective. The negative perspective is that 
liberation is the negation or destruction of the cause or causes 
of bondage. The schools approaching liberation from this 
perspective consider ignorance to be the cause of bondage, 
and its negation by the knowledge of the true nature of the 
Self to be liberation. The Sankhya, Yoga, Nyaya VaiSesika, 
Purva Mimamsa, and the Advaita Vedanta schools hold this 
view of liberation. 

However there are schools of Indian philosophy, mainly 
the Vaisnavite and the fsaivite schools, that approach 
liberation from a positive perspective. They teach that 

























Introduction 


xxxv 


liberation is not the withdrawal from a seemingly separate 
universe, rather it is the realization that the universe and 
oneself are an inseparable and integral whole. 

In the Param/irthasdra, Abhinavagupta explains from 
verse 51 onwards the monistic Saivite view on liberation. He 
teaches that liberation is a result of the infusion of divine 
grace. An individual receives only the amount of divine grace 
that he is capable of holding and therefore may not reach the 
goal immediately. Those spiritual adepts who are infused 
with divine grace in its milder form first have to take refuge in 
the divine Sakti and experience union with her. Through 
union with the divine Sakti, they then experience union with 
the supreme Lord. Abhinavagupta names this union with the 
Sakti as Sdkta samdveSa. 

He then elucidates how this union with the Sakti takes 
place. Icchd Sakti, \ndna sakti, and kriyd Sakti (the divine power 
expressing itself as volition, knowledge, and action) are the 
three most important aspects of Sakti directly involved in the 
Lord's self-manifestation as the universe. These three aspects 
or modes of the ever-vibrating Sakti are collectively 
symbolised by the trident that Siva holds in his hand. By 
contemplating the significance of this symbol, a spiritual 
adept experiences that the universal manifestation is the 
product of these three modes of the divine Sakti. When he 
understands this truth he is then elevated to a higher 
spiritual level from which he is able to visualise the great 
illumination (mahd-prakdSa) brought about by the perfect 
equilibrium of these three modes of Sakti. When he has 
obtained a direct experience of the great illumination, he 
has ascended to the level of Parti Sakti (supreme Sakti), which is 
an integral part of the supreme Lord, always vibrating 
and manifesting his divine glory. This causes a complete 
transformation of the spiritual adept's perception and he sees 
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the play of Sakti every where. This transformation paves the 
wav for the elevation to the supreme level of Siva. 

To reach union with supreme Siva, the spiritual adept 
must withdraw his gaze from this external display of the 
divine Sakti, thus temporarily negating the universe, 
dissolving it into its seed form. This is technically called 
tambhava samttveia or union with the divine Sambhu, or Siva, 
and automatically brings about the highest level of union 
with the supreme Lord. Then by turning his gaze 
outwards towards the universal manifestation, he realises 
his oneness with it and has the experience that it represents 
only his own extension in the form of the Sakti. He is able to 
visualise the different steps of the supreme Lord s descent 
through the tattvas into manifestation of the universe as the 
play of the divine Sakti. 

Abhinavagupta summarises the experience of realisation 
in verses 48 and 49 as follows: 

It is in Me that the universe reivals itself as I inanimate objects 
likel jars as in a mirror. From Me the universe emanates like 
the varied forms of dreams from sleep. 

It is the supreme 1 (aham) alone who takes the firm of the uni¬ 
verse, like a body composed of hands, feet, etc. In all, it is the I 
(aham) alone who is manifest as illumination in all of its 
modes. 

This description of the experience of liberation by the 
monistic Saivites is very different from that of the Advaita 
Vedantins. Their view is that the world is an illusion (m dylt). 
and that with liberation the experience of the world ceases. 
But the monistic Saivites hold the view that the experience 
of the universe by the individual does not cease when 
he realises his divine essence as Siva, instead the liberated 
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individual then experiences the universe as his self-extended 
form and experiences waves of bliss. 

Kashmir $aivism, like Advaita Vedanta and Sarikhya 
Yoga, conceives of liberation as two different kinds, either 
jtoan tnukli, the experience of liberation while in the body, 
or videha mukta, the experience of liberation after the 
individual’s physical death. The Paramtlrthastlra describes how 
these two types of liberation are related to the two 
different kinds of ignorance. 

According to the Advaita &aiva writers in general and 
Abhinavagupta in particular, ignorance is of two kinds. 
The first kind is spiritual ignorance, ( paurusa ajfittna), which is 
caused by the voluntary self-contraction ( sankoca ) of 
Siva. When the supreme Lord by his own free will imposes 
limitations on himself in order to manifest as many, he is 
covered by the dnava defilement, becoming the individual. His 
divine powers are curtailed and he feels himself bereft of his 
divinity. This self-experience by the spiritual monad is called 
paurusa ajMna (spiritual ignorance). It is a false notion or 
ignorance about one's true nature. It is beginningless, as its 
origin lies in the supreme Lord's will to manifest himself as 
many, but it ends when by the descent of divine grace the 
supreme Lord puts an end to his voluntary self-contraction 
and restores himself to his original form. 

This divine grace descends on an individual only with the 
intensity that a person is capable of holding. Thus different 
individuals will receive different intensities of it, and in those 
individuals who receive a less intense infusion of grace 
spiritual ignorance will not be fully eradicated. If residual 
impressions of spiritual ignorance remain after the individual 
glimpses his real Self then he will continue living in his body. 
This is different from the view of the Sarikhya, Yoga, and 
Advaita Vedanta schools, according to whom the karmic 
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seeds pertaining to future life, technically called saHclyamdna 
karma, are burnt up by the knowledge of the real Self, but the 
karmic seeds relating to the present life, prarabdha karma, must 
be exhausted through the enjoyment of their fruits by living 
out this life. These schools of Indian philosophy consider 
absolute liberation to occur after death, when the prarabdlu 
karma is exhausted. 

The second kind of ignorance, bauddha ajiUliia. is caused by 
the mdyipa defilement. It is the false idea that the physical 
body, the mind, the prana, or any of their components is the 
Self. After the infusion of divine grace in an individual, he 
has a glimpse of his real Self, and his intellectual ignorance 
(bauddha ajMna) is removed by constant contemplation on his 
real essence. Intense personal endeavour is required to 
destroy and replace the false ego-experience by the experience 
of one's self as the real Self (atmOni atma-bodha). 

Abhinavagupta describes the nature of liberation in 
general in verses 52, 57, and 60, and the experience of 
liberation in the embodied condition in verses 61 through 71 
of the ParamdrthasBra. After the infusion of divine grace, when 
a spiritual adept realises the presence of 6iva in all objects of 
the world, he ceases to be affected by grief or attachment. He 
sees the thread of unity or the pure consciousness underlying 
all objects on the different levels of creation. He is indifferent 
to all worldly desires and always aware of his fullness-nature, 
feeling "It is in me that the universe reveals itself as in a 
mirror; from me the universe emanates as the varied forms of 
dreams from sleep". 

When liberation comes the spiritual adept becomes Siva, 
with all the freedom to do anything he likes despite his 
staying embodied. He enjoys eternal bliss even in this 
condition because he is always aware of his essence and the 
truth behind the world. When he forsakes his gross physical 


































Introduction 


xxxix 


body in the course of time, he continues to experience waves 
of bliss as a consequence of the perennially operating divine 
Sakti which continues to pulsate, bringing out his glory as the 
supreme Lord. According to Abhinavagupta, individual 
beings, as a rule, do not experience liberation while staying 
embodied. Only those who are recipients of divine grace 
in a mild form and therefore continue to have residual 
impressions of paurufa ajnUna (spiritual ignorance) have to 
pass through this stage. The spiritual adepts receiving grace in 
intense form, however, are said to attain absolute liberation at 
once. According to Sahkhya Yoga and Advaita Vedanta, the 
attainment of jhxnt mukti, i.e., liberation while remaining 
embodied for a lifetime, is the necessary step preceding the 
achievement of complete liberation. 


Symbol ism in the Text 

The Saiva Tantras contain subtle and profound philosophical 
thought, rich and profound symbolism, and intense and 
deeply felt religious worship of the Lord. 

Abhinavagupta includes all these elements but raises 
them to the highest perspective of non-dual Saivism. He 
includes deity worship but explains that because Siva is 
everywhere, contemplation and concentration on the form of 
the deity is contemplation of Siva, who is one's own Self and 
resides in one's body. He tells the spiritual seeker to perform 
the sacrifices prescribed by the scriptures but to perform them 
in a symbolic manner, sacrificing the experience of 
duality to the fire of consciousness. Abhinavagupta tells the 
seeker to perform austerities ( tapas ) but the austerity he says 
to perform is the affirmation through reasoning, scriptural 
authority, and personal experience that "I alone am manifest 
in all different forms". He also describes the Kaula rituals but 
explains their symbolic meaning from the perspective of 
non-dual Saivism. 
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TEXT AND COMMENTARY 
OF THE PARAMARTHASARA 









Paramarthasara 


YogarSja's introductory verse to the Paramarthasara. 

May the supreme Lord always be victorious. He is never 
bom [but is eternally existent]. He is well-versed in the art of 
self-concealment, and despite his being of the nature of 
massive consciousness, he assumes the form of the world.’ 

On being requested by learned persons, I, Yogaraja, am 
writing this explanatory commentary on The Essence of 
the Supreme Truth (Paramarthasara) written by my teacher 
[Abhinavagupta], adding logical arguments. Considering 
the purpose of the scriptures to be the achievement of the 
destruction of the sea of impediments, which are due to 
the dominance of the [false] identification of the Self with the 
physical body, and which causes doubts and uncertainties, 
the author [Abhinavagupta] expresses, at the very outset [of 
this text], his yearning for the supreme Lord by giving up his 
worldly form, that of a limited experiencer, and securing 
his union with his divine essence that is of the nature of pure 
consciousness and bliss. This is the essence of all scriptures. 
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Verse 1 

^ RRq ^vjt i 

niHtf 5P| 5Rof iqrRj || ^ || 

param parasthant gahnnad anfidim 
ekatn nivistam bahudlm guhdsu I 
sarvalayam sarva-caracara-stham 

tvatn eva iambhum saranam prapadye I 121 I 

I take refuge in you alone, Sambhu, who are 
beyond mfiyfl, transcendent, without beginning, 
one, existent in all beings in myriad forms, refuge 
of all, and immanent in all animate and inanimate 
creation. 2 

YogarSja's commentary on verse 1 

[The author begins by stating:] In order to achieve union with 
you Sambhu the saviour, I take refuge in you. You are not 
only identical with my divine essence, which is the essence of 
all experiencers [limited as well as supreme], but you are also 
of the nature of the transcendent absolute and of all being. 
By [referring in the above verse to] Sambhu "alone", who is 
not different from his divine essence, [and to whom he says] 
"I take refuge", the author makes clear that he is not invoking 
any lesser deity dwelling within the realm of mays. 

[It may be asked] what is Sambhu's nature? The reply 
given is that he is transcendent, of the nature of the 
transcendent absolute, full-in-himself, and endowed with 
the powers of consciousness (c/f), bliss ( Unanda ), will ( icchit ), 
knowledge {jfittna), and action ( kriyB ). Similarly, he exists in 
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his [divine] nature, full-in-himself, on the level of the pure 
realm (ifiiddha adhvan), extending from the level of 3iva 
tattva down to the iuddlm vidya tattva that lies above the level 
of mfiya? Although he manifests himself in diverse forms 
[such as the saddiiva, the isvara, and the Suddha vidyil tatlvas], 
he does not deviate in the least from his absolute and integral 
nature. As has been stated in Spanda Kilrik/l 1.3: 

Even in the division (inherent in the slatesl of waking, etc., he 

extends in his unity, not ceasing from his own nature as the 

perceiver. 

The phrase "without beginning" [in verse 1] refers to that 
which is primordial, the locus of all experiences, the first and 
foremost experiencer, and the one who is unique without a 
second. Everything [on this level] is manifested as identified 
with pure consciousness, and hence there is no scope here for 
the manifestation of multiplicity. Although he is of this nature 
[of the transcendent absolute described above], he also exists, 
in the exercise of his divine freedom, in infinite forms in the 
innermost beings of rudras [the governing deities of different 
bhuvanas, or regions in creation], as well as in limited 
experiencers. 4 In other words, although he is of the nature of 
pure consciousness, he exists, after manifesting the world 
comprised of animate and inanimate creation, like an 
actor assuming different roles, as the infinite variety of 
experiencers. Therefore [the supreme Lord is described in the 
verse as] "the refuge of all." He is the refuge of the entire 
universe, consisting of experiencers like Rudra, limited 
experiencers, and the respective objects of their experience. 
The entire universe exists in the supreme experiencer, but 
pairs of subjects and objects appear to have emerged divided 
and manifest in many forms. 5 These could not have any 
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existence apart from pure illumination (prakltsa) [whose 
nature is that of pure consciousness]. 6 

What, then, of this world? If it is held [by an opponent] 
that the variety [of the world] is not cognised but lies latent in 
the supreme experiencer, then [the reply would be that] 
in such a case these [the variety of objects of the world] would 
have no existence at all [since their existence depends on 
their cognition], and this doesn't indicate the supreme 
Lord's transcendent nature. [When in the above verse 
Abhinavagupta refers to] "the existence of all animate 
and inanimate objects" [what he means] is that everything, i.e. 
the world, which is animate and inanimate, exists as his 
[the supreme Lord's] own form. According to the [following] 
popular saying, whatever is different from him is unmanifest 
and is therefore non-existent: 

As You yourself are the creator of all, You are therefore 
immanent in all. 

[It has also been said in] Spa mi a KSriklt ////./: 

The enjoyer is always present everyxvhere as the object of 
enjoyment. 

[As these sayings indicate], the Lord exists in many forms. 
Thus [Abhinavagupta says], "I take refuge in you alone, 
ijambhu," [and indicates that] Sambhu is the most supreme 
[as well as] the innermost divine Self of all, and has assumed 
infinite forms, despite his being of the nature of the supreme 
Self. Notwithstanding his self-manifestation as all, his nature 
is that of supreme consciousness characterised by his own 
absolute undivided freedom shining as the highest non-dual 
illumination.7 In other words [Abhinavagupta is saying] 
"May I achieve union with you who are of the nature 
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described above." After sublimating the false ego that arises 
from association with the body, etc., [it becomes clear that] my 
own divine essence is not different from you.8 [When 
Abhinavagupta uses the expression in the above verse) "1 take 
[refuge]" he is putting in a nutshell the meaning of the entire 
text, which teaches the means to achieve the divine union [of 
the individual self with the supreme Self], which is its true 
nature and which is the highest good. [The discussion of 
which practices] are acceptable and which are to be avoided 
[in seeking to attain this goal] will be discussed later [in the 
text]. 

Yogartlja's introduction to verses 2-3 

By means of his introductory prayer, the author declares 
that the main purpose of this prakcirann 1 text is to establish the 
non-dual nature of the supreme Being. He [Abhinavagupta] 
points out the relation between the subject matter of this i/lstra 
and the present work, 2 speaking about it in two verses written 
in Itryd metre. 
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Verses 2-3 

mm 

qT^TsfajI R II 

3TT^lk'blk'blHti v 

cT W cTcHRHJ 

fewttllfHtiy^HH II 3. II 

ga rbhadli ivdsa-pu rvaka 

-maran&ntaka-duhkha-cakm-vibhrilntnh I 
SdhSram bhagavantam 

tisyah papraccha paramdrlham I 12 I I 
adlmra-kdrikdbhis 

tani gurur abhibhSsate sma tat-sdram I 
kathayaty abhinavaguptah 

iiva-iasam-drsti-yogena I I 31 I 

Overwhelmed by the chain of misery that begins 
with his birth in the womb and terminates with 
his physical death, a disciple asked Lord Adhara 
about supreme wisdom. The teacher [Adhara] 
instructed him on the essence of the supreme 
wisdom by means of the Adhara Karikds which 
Abhinavagupta recasts, modifying them from the 
point of view of the Saiva tradition. 
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Yogaraja's commentary on verses 2-3 

One who had developed the feeling of non-attachment due 
to the grace of the Lord, having thereby grown averse to 
worldly life, felt the need for instructions by a spiritual 
teacher. He (therefore] approached Lord Adhara, also known 
as the sage Ses?a. Propitiating him, [the disciple] asked about 
the supreme spiritual truth. Then, after examining the extent 
of the disciple's fitness and finding that his mind had been 
[fully] cleansed, Lord Ananta, who was well versed in 
all scriptures, spoke to the disciple in the form of the text 
the Paramtirlhasltra, also known as the Adhara Kdriktis, 
which teaches [the seeker] how to realise supreme Brahman 
by following the path of knowledge that discriminates 
between prakrli and purusa [which is taught by the SSnkhya 
school of thought]. Believing that the same instruction about 
the nature of Brahman, if expounded from the point of view 
of non-dual supreme reality whose nature is that of freedom 
would be more rational and convincing, Guru Abhinavagupta 
[in adapting the text] explains the nature of that reality, the 
supreme consciousness, which delights in its mysterious and 
hidden ways. In order to show'er grace on all, he gives the 
epitome of the instructions about the supreme spiritual truth 
[which was uttered earlier by Lord Adhara] in a text whose 
very title is composed of a sacred collection of letters. The 
essence of this instruction, like the essence of butter derived 
from curd, is delicious. Thus both the aim of the sastra and its 
subject matter etc., have been indicated [in the above verse], 
in a brief manner. 

What kind of a disciple [is qualified to study this ddstra]? 
The reply given by the author begins with the phrase "living 
in the womb" [conveying the misery of being limited to an 
embodied state]. [A qualified disciple is] one who is subject to 
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the six states of existence that begin with life in the womb and 
continue with existence, growth, development, decay, and 
death, collectively called the sad-bhffva-vikara. 

Such a disciple is chained by a wheel made of the 
succession of births and deaths. The possibility of a disciple 
remembering his past lives, which paves the way for the dawn 
of wisdom in him, is implied, because [without such a 
memory 1 how else can one explain the awakening of the 
keen spirit of enquiry in him. Thus the particular individual 
who has developed within himself the feeling of intense 
non-attachment and who has received divine grace from the 
supreme Lord as a result of which true spiritual knowledge 
has been awakened becomes fit to receive instructions from 
the teacher. Such a person approaches the true teacher, who is 
none other than the supreme Lord himself [appearing on a 
lower plane], and expresses his desire to receive knowledge 
about the non-dual reality. Such a person alone is fit to receive 
instruction from the spiritual teacher, as stated [in an 
unnamed text]: 

O Goddess, la disciple/ is led to the true spiritual master by the 

descent of divine grace. 

and 


The supreme knowledge is given lto the discipleI in whom the 
bonds of karma have been destroyed upon initiation by 
the spiritual master. 

All these points will be discussed later. 
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Yogartlja's introduction to verse 4 


After these introductory remarks about the nature of creation 
and the statement that the freedom of the supreme Lord, 
which is unique to him, is the root cause of the creation and 
dissolution of the infinite variety of the world, the author 
[Abhinavagupta] describes the world's self-expansion of 
the supreme Lord, which is accomplished by his divine Sakti. 
To introduce the subject matter of the text, he describes 
[the totality of creation] in terms of the manifestation of four 
eggs ( andas). 

Verse 4 


OTR I 

^iRtiHNI R<£>ld: 

•'tlcl SWINcI SnjJTT II 


V II 


nija-snkti-vaibhavn-bharad 

anda-cntustayam idarn vibhdgena I 
Saktir nittyit prakrtih 

prthvl ceti prabhdvitayi prabhunii I I 41 I 


The supreme Lord creates this universe consisting 
of four eggs (anda), the iakti egg, the milyit egg, the 
prakrti egg, and the prthvl egg, out of the glory of 
his own divine Sakti. 1 


Yogartlja's commentary on verse 4 

The supreme Lord, who is free and whose nature is that of 
massive consciousness and bliss, manifests this massive object 
[the universe], composed of four eggs, |so named] because 
they are like shells (hiding his true nature]. As already stated, 
the mass of objects [comprising the universe] is technically 
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called an egg. Out of what [and from where] does the supreme 
Lord manifest the universe? The reply given is • • out of the 
glory of his own divine Sakti," which refers to the group of his 
extraordinary divine powers, beginning with the power of will 
(j cclut), etc. 2 When expanded, these powers reveal themselves 
in an extraordinary way and thus become prominent. The 
creation of the universe by the supreme Lord is thus only 
his own self-expansion in the aspect of his Sakti. As has been 
stated in the Sarvamangala Tantra: 

Sakti a „d the possessor of Sakti Ithough essentially one1 are 
referred to as two distinct categories. The supreme Lord s 
Saktis constitute the universe, while the supreme Lord is the 
possessor of £akti. 

What is the nature of the four eggs? Hie author [Abhinavagupta] 
explains in the text that the four eggs are the the sakti egg, the 
maxId egg, the prakrli egg, and the prthvl egg. The divine Sakti 
of the supreme Lord, which negates 
his transcendent nature and is therefore named akhySti 
(self-negating), and which underlies the universe composed 
of an infinite number of subjects and objects of experience, all 
having ahamtd (T'-nature) as their essence, is called the sakti 
egg, as it veils the transcendent nature of the supreme Lord, 
thereby binding him. 3 

The remaining three eggs, which will be explained later, 
remain in the womb of the first one, the iakti egg, which is 
comprised of the saddsiva tattva, the tsvara tattva, and the 
tuddha vidya tattva. It is given the name sakti egg on 
account of its nature as a veil [or shell-like covering]. Both 
SadaSiva and ISvara are said to be its presiding deities. 4 The 
[subsequent] egg, called mflyfl, is characterised by the three 
defilements (mutes), and is of the nature of delusion. It lies at 
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the root of discreteness and differentiation, and causes 
bondage in all. It extends [from the level of tire mUyH tatfca 
down] to that of the purusa tattva. The [remaining] two eggs, 
which will be described later, lie in its womb. The presiding 
deity of this egg is a rudra named Gahana. [The subsequent 
egg] the prakrti, having sattva, rajas, and lamas as its nature, 
and evolving into products and the sense organs required to 
grasp them, thus giving the fettered being air opportunity for 
the enjoyment of objects, is called the prakrti egg since it 
also causes bondage. The great and glorious Visnu, who is 
associated with discreteness, is the lord of the egg on this 
[prakrti] level. [Finally], the egg which is characterised by the 
assumption of different forms such as that of man, animals, 
birds, reptiles, etc., and which causes bondage in the form 
of kaiicukas 5 to limited subjects (pains )*' is called the prthvi 
anda. The prthvi aiida (earth egg) 7 includes the fourteen 
kinds of gross material creation. Its chief presiding deity 
is Brahma. 
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YogarSja 's introduction to verse 5 

Thus after having described the four kinds of eggs, the author 
[Abhinavagupta] states in this verse the nature of the world 
in terms of its being composed of an object of enjoyment 
and the enjoyer. 


Verse 5 

r|3l*-Ct£l J yfa , A 

Ml^d3 c t* u lfidHHdMH s l 

T5R II II 

talrdntar viivnm idam 

vicitra-tanu-karana-bhuvana-samtdnam I 
bhoktS ca Ultra dehl 

siva eva grhita-paiu-bhdvah II5 I I 

This world, with infinite kinds of bhuvams 
(regions in creation), with its infinite variety of 
physical bodies and sense organs, exists within 
[the four eggs]. Having assumed the form of a 
fettered being (patu), Siva alone is the embodied 
enjoyer of all this [the created world] in them 
[the eggs]. 

Yogartlja's commentary on verse 5 

That this world is contained within four eggs is well known in 
the Agamas. [It may be asked| "What is the nature [of the 
world]?" The reply given is, "It is of infinite variety." 
The world is comprised of differentiated kinds of subjects 
[such as presiding deities] like Rudra, and of embodied 
limited subjects possessing different kinds of physical bodies 
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consisting of legs, hands, mouths, etc., of various shapes and 
sizes. Similarly the sense organs, such as the eyes, possessed 
by them are also different and have varying capacities. 
For example, subjects like Rudra are endowed with 
unsurpassable powers such as omniscience and omnipotence 
and are capable of knowing all things simultaneously 
in a moment. They are also capable of accomplishing tasks 
all at once. 1 

The sense organs in limited embodied subjects, though 
in some ways similar to those in superior subjects, are 
really controlled by the niyati sakti 1 of the supreme Lord. 
Hence they possess the capacity for knowing some objects 
such as a pot and so on, but they are incapable of knowing all 
or accomplishing all. Nonetheless, superior subjects, such as 
practitioners of Yoga are equipped with superior sense 
organs which enable them to overcome the limitation 
imposed by the niyati gakti. They therefore succeed in 
knowing through their sense organs objects lying at a great 
distance or hidden behind some obstruction, as well as objects 
at close proximity in time and space, and they also experience 
joy and sorrow arising in other subjects. 

Similarily, the sense organs in the subhuman animals, 
though contracted and controlled by the niyati £akti, are 
superior to those of human beings. For example, cows are able 
to see their sheds even when their vision is obstructed; horses 
are capable of seeing the road even at night; kites are able to 
see meat even when it is at a distance of a hundred yojanas; 
birds, flies, and even mosquitoes are capable of flying; snakes 
can glide their way on their chests, and hear sounds with their 
eyes; camels attract snakes out of their holes from a distance 
with their breath; and so on. The varying capacity of sense 
organs is evident from all these examples. [Just as the nature 
and capacities of limited subjects are multifarious] so are the 
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regions or blmvanas [in which they dwell]. They are of 
varying sizes and assume various shapes, such as circular, 
triangular, rectangular, semicircular, and conical, as described 
in the Agamas. In this way, the universe itself is also 
characterised by an unending series of bodies, sense organs, 
and regions of infinite variety, shapes, and sizes, each 
surpassing the other. 

Since the nature of the universe is that of the object of 
enjoyment, it presupposes the existence of an enjoyer 
(i bhokta ). Who is the enjoyer of the universe? The reply given is 
that the enjoyer is the embodied being. The spiritual monad 
(cidanu), when covered by three kinds of defilement [the 
anava, the mityiya, and the karma], is equipped with a 
physical body that serves as the instrument for enjoyment. 
Such an embodied spiritual monad experiences happiness or 
pain; hence he is called the enjoyer or the experiencer of 
happiness and sorrow. He is given the name paSu prametd 
(fettered subject). 

[The opponent might ask] if there is not even an iota of 
difference between the limited embodied subject and the 
supreme subject, the supreme Lord, then why is the limited 
subject given a different name from that given to the Lord? As 
has been said elsewhere: 

Even a portion of Brahman is omnipresent; nothing exists 

outside him; he is beyond conceptualisation. 

Also: 

In every lattva all the thirty-six tattvas are present. 

Thus the supreme Lord, who is of the nature of great 
illumination and is endowed with Sakti, manifests himself as 
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identical to all. Any object different from him, even if the 
existence of such an object might be hypothesised, would not 
be perceivable or knowable because it would not be manifest. 
Again, whatever is manifest appears because of its identity 
with his illumination nature. The distinction between the 
enjoyer and the enjoyed is only valid from that perspective. 

The author [Abhinavagupta] has replied [to the 
opponent’s view] that Siva himself voluntarily assumes the 
form of fettered beings. Thus Lord Siva, who is of the nature 
of massive pure consciousness, bliss, and divine freedom as 
will be described later, assumes the form of an embodied 
enjoyer out of his own free will. He is like an actor veiling his 
divine transcendent nature and is then called dehin (possessor 
of a body); bhokta (the enjoyer) of self-created objects of 
enjoyment who has happiness, pain, etc., as his nature; and 
pasu (ensnared being), whose nature is to be fettered. 

There is, however, nothing that exists apart from him [the 
Lord]. Thus Lord 6iva manifests the pair of the experiencer 
and the experienced in the form of the subject and the object, 
respectively, like toys [to be played with], out of his own free 
will, and it is from this perspective [of the Lord’s freedom] 
that the concept of duality has relevance in the world. 

It is therefore said that without abjuring his fullness, the 
unrestricted, unsurpassable, divine freedom of the supreme 
Lord is responsible for assuming the twin forms of the 
enjoyer and the enjoyed, and that he thereby fetters himself by 
[his own] bonds, while always, nevertheless, remaining the 
ever-massive pure consciousness and bliss, manifesting 
himself as the supreme experience in all experiencers. [It has 
been said] that the experiencer is one and is of the nature of 
pure consciousness. 




16 


Paramarlhasara of Abhinavagupta 


Yogardja's introduction to verse 6 

[An opponent might ask:] If he is said to be many [on 
the mundane level] due to being differentiated under the 
influence of milx/ti into an infinite number of experiences and 
[objects] experienced, how can he be described as one, which 
is the diametrical opposite of many? Likewise, if he is 
regarded as one, he cannot be many because that would be a 
contradiction, like [saving! that a shadow contains sunlight. 

One possible explanation [that might be given by an 
opponent attempting to resolve this inherent contradiction] 
would be [to postulate) the super-imposition of the many, 
with its mutually contradictor}' qualities, upon the one. 
[According to such an argument] one object cannot reveal 
itself in many forms. As has been said: 

The appearance of difference in a substance is caused by 
difference in the substance itself, or tnj super-imposition of 
contradictory qualities on the substance. 

These questions are resolved by the author by citing 
analogous examples from experience in daily life. 

Verse 6 

JTHTftWTHT 

ri&faTlsfq II $ II 

ndna-vidha-vamltmm 
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As a pure crystal assumes hues of different kinds, 
in the same way the supreme Lord also assumes 
the forms of gods, men, animals, and trees. 

YogarUja's commentary on verse 6 

Just as a crystal, which always remains in one and the same 
form yet takes upon itself different hues and appearances 
due to its proximity to various qualifying conditions 
(upOdhis) such as red and blue and so on, remains as a crystal 
unchanged [so supreme consciousness may appear to assume 
different qualities, but remains essentially unchanged]. It is 
the unique nature of crystals that even though they might 
assume different qualities [and appear in different hues], 
they continue to be crystals and are recognised as such by 
intelligent people. 1 

Here the designation [of the crystal as] "red, etc.,'' is only 
a conventional usage based on a colour being visible in the 
crystal. The qualifying property of colour [in the crystal], 
however, is incapable of completely changing the nature of 
the crystal, unlike the case of a piece of cloth [saturated with 
red dye]. Hence [it must be admitted that] there is a unique 
quality of purity in the crystal that lets it assume the form and 
colour of the qualifying condition [of colour] completely and 
at the same time manifest itself as crystal as before. 

In the same way, the supreme Lord, who is free and is of 
the nature of massive consciousness, holds within himself, 
like a clear mirror, gods, man, animals, and birds. He causes 
the infinite variety already existing within himself to emanate 
and he assumes different forms during the time of creation, all 
the while remaining the same one transcendental Being, the 
supreme subject, experiencing himself in that form. Thus 
there is no time or space different from him that could destroy 
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or affect his unity, and thus the theory of superimposition of 
contradictory qualities is refuted. 

Other philosophers [such as the Buddhists) admit direct 
perception of a painting [which is composed of a variety of 
objects| as one single object of cognition. This is stated in the 
Pramtina-varttika 2 as follows: 

In the cognition of a painting, the knowledge of the colour blue 
mid so on is only a qualifying adjunct iupadhi) and is not 
different from it [the cognition of the painting as a whole!. 

The perception of the colour apart from the cognition lof the 
painting! is impossible. Even the cogniser who differentiates 
one colour from the other is included in the content of the 
cognition. 

How can space and time be held responsible for 
the appearance of differentiation in form and action and 
thereby as limiting qualities affect the supreme Lord who is 
absolutely full-in-himself and whose nature is that of pure 
consciousness and freedom? If space and time existed apart 
and independent of him, then there would be a possibility of 
the superimposition of the opposite quality of multiplicity'. 
But since their very existence depends on pure consciousness 
revealing them, it must be admitted that the supreme 
Lord is one, the embodiment of pure consciouness, despite his 
manifesting as many [out of his own free will]. If the 
differentiating qualities were regarded as [independently] 
real, then there would be no escape from the false position of 
the superimposition of qualities. 

[The opponent might argue that if] it is admitted that there 
is only one subject who is of the nature of pure consciousness, 
but that he becomes many on being associated with many 
different physical bodies, sense organs, etc. then a doubt 
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arises: When the physical body is destroyed, the subject is also 
destroyed along with it. When the body is created, the subject 
either is or is not created along with it. In either case, 
every subject associated with the physical body, etc., would 
individually be born, exist, and so on; would be subject to the 
six kinds of modifications; and would individually enjoy 
heaven and hell due to his varying karma, meritorious or 
otherwise. Then how could it be maintained that every 
individual subject is Siva himself |without jeopardizing the 
theory of non-dualism]? 
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YogarUja's introduction to verse 1 

This argument has been answered by the author in the 
following verse, on the basis of an analogy from a daily 
experience. 


Verse 7 

fejTct 3TO I 

33TS34lcMI H^H3: II « II 

gacchati gacchati jala iva 

hima-kara-bimbam sthite sthitim ydti I 
tanu-karana-bhuvana-varge 

tathii'yam dtmd maheianah I 171 I 

Just as the reflection of the moon appears to be 
moving in flowing water and to be unmoving in 
still water, in the same way the Self, who is the 
same as the supreme Lord, appears to exist as 
embodied beings [equipped] with sense organs in 
different bhuvams (regions in creation). 

Yogar/tja's commentary on verse 7 

The face of the moon, while remaining motionless in the sky, 
appears as moving when reflected in flowing water, and as 
unmoving when reflected in the still water of a pond; thus the 
twofold state of the appearance of the moon is cognised by all 
subjects. But of course the moon is neither moving nor is it 
motionless. 

[The same is the case with the Self, which is neither born 
nor destroyed.! Neither space nor time, which condition the 
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water and cause this differentiation in appearance, are really 
capable of affecting the true nature of the moon existing in the 
skv- It is water [the reflecting medium] that is mobile or 
motionless. There is thus no change in the actual nature of the 
moon, which may be reflected in the pure and clear water of 
the Ganges or in the dirty, muddy water of a pond. 

Similarly, the day-to-day common experience of the Self, 
which is pure consciousness in essence, as bom or destroyed 
on the birth or destruction of the self-created physical body, 
etc., is merely a usage on the phenomenal level caused by the 
delusive mOyd iakti. The Self, as a matter of fact, is neither bom 
nor dies. As has been beautifully expressed in the Bhagavad 
Gita 111.201: 

He is not born nor does he die: nor having been, does he cease 
anymore to be. Unborn, perpetual, eternal, and ancient, he is 
not slain when the body is. 

The Self is the supreme Lord himself who is ever free and 
who experiences all in himself. This is his nature. [At the same 
time] he is present in all subjects as the experiencer. Because 
of all this, his nature remains ever the same even 
in the states of birth and death. He has the capacity to 
accomplish the most difficult tasks, remaining always the 
same supreme consciousness even while at the same time 
experiencing heaven or hell as a limited subject. His form as a 
fettered being (pafu), which is conditioned by such factors as 
merit, demerit, heaven, hell, hunger, and thirst, etc., is only 
possible because the supreme Lord manifests them by his own 
light and experiences them in himself. They only come into 
being through him and can have no existence apart from him. 
[Under such circumstances] how can these be regarded as 
factors negating his nature as the supreme Lord? 
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[When] an object such as the physical body is created, it is 
subject to destruction. But there can be neither birth nor 
destruction of the pure consciousness that exists eternally. We 
may therefore conclude that the supreme Self is one who, 
while becoming many in the form of countless numbers of 
subjects and objects, manifests himself also as the one 
supreme experiencer, and thus the doctrine of non-dualism 
advocated by us remains unrefuted. 

Yogarfija's introduction to verse 8 

It may be asked: If it is established on logical grounds as well 
as on the basis of Agamic texts that the Self inherent in all is 
universal in nature, and that pure consciousness constitutes 
the core of its being and the substratum of all manifestations 
on account of its omnipresence, then why is a lump of 
clay, which is held to be non-different from the Self, not 
experienced as the Self? If a lump of clay is also admitted to be 
of the nature of the Self [on account of the Self's omnipresence 
and inherence in all], then the distinction between animate 
and inanimate is eradicated. How can day-to-day mundane 
life, which is based on the difference between animate and 
inanimate life, exist [in the absence of such a distinction]? The 
author [Abhinavagupta] gives the following reply: 

Verse 8 
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rnhur adrfyo'pi yatlia 

iasi-bimba-sthah prakttiale tad-vat I 
saroa-gato'py ayam atmfi 

visayairayanena dhl-mukure MSN 

Just as the invisible Rahu (the shadow of the 
earth), when appearing on the disc of the moon [at 
the time of a lunar eclipse] becomes visible, in the 
same way, the Self though present everywhere 
becomes perceptible in the mirror of the intellect 
(buddhi) by [the perception of] sense objects. 

YogarSja's commentary on verse 8 

Although Rahu remains constantly moving about in the sky 
and is not ordinarily visible, when it happens to settle down 
on the disc of the moon at the time of a lunar eclipse, it is seen 
and recognised as "this is Rahu." When [at other times Rahu 
is not seen] despite its existence amidst other heavenly bodies, 
it is taken to be non-existent. In the same way, although 
the Self exists in all, constituting the innermost being [of all 
things], and is also cognised through all self-experiences, 
it is not perceived by all as "this is the Self." But when 
an object of cognition is revealed by being reflected in the 
intellect-mirror or in the mirror of pratibhil [the conscious 
mirror of the Self) of embodied beings, the Self becomes an 
object of cognition [along with the object], as in the cognition 
of sound in the form of "1 hear the sound." During such 
cognitions, the Self [i.e. consciousness as the Self] existing in 
[insentient matter like] a lump of clay, etc., is revealed in the 
intellect on account of its association with the cogniser Self. 
[Both the consciousness underlying the lump of clay and 
the cogniser Self are revealed together simultaneously in one 
cognition "I perceive the lump of clay."] All are then able to 
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cognise the Self as reflected in the mirror of the intellect . 1 
However the Self, though existent in a lump of clay, appears 
as non-existent to the cognisor on account of its being covered 
by a thick veil of tamos (darkness), like Rahu in the sky [when 
not appearing on the disc of the moon]. 

The supreme Lord, exercising his divine powers, creates 
objects such as the physical body, etc., from that which is 
essentially of the nature of Self or consciousness, and makes 
them the cognisors or subjects, infusing in them ego 
consciousness ( ahamtlt) while simultaneously creating 
another set of objects as the objects of cognition. This 
constitutes the basis and rationale of the distinction made in 
the world between animate [subjects] and inanimate [objects 
of cognition]. For this reason, on the mundane level the lump 
of clay is considered to be an inanimate object of knowledge, 
and the cognisor associated with the physical body as an 
animate subject. But from the point of view of the supreme 
Lord, the distinction between the inanimate and the animate 
does not exist, and the world's conventional understanding of 
their difference has no significance. 

Yogartija s introduction to verse 9 

[An opponent might ask:] If the Self is automatically revealed 
without any exception in the intellect during the cognitive 
process, then why do all persons not become the knowers 
of their real Self, as no distinction could then possibly be made 
among them as knowers of the Self? And yet some 
individual beings are liberated while remaining in the 
embodied condition as a result of obtaining knowledge of 
their real Self, becoming omniscient and omnipotent, while 
others only aspire to climb the ladder of spiritual wisdom 
after having made themselves fit to receive the knowledge of 
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the Self. Still others, devoid of the knowledge of their real 
Self, remain as worldly creatures fettered by their deeds, 
meritorious or otherwise, due to dharma or adharma. To what 
extent can these differentiations among individuals be 
explained by reason? 

Keeping all these objections by the opponent in view, the 
author of the verses, Abhinavagupta, replies, saying that 
the descent of the divine grace of the Lord upon individual 
beings is unconditional. 


Verse 9 

■M&'i ddd RHlId d&d I 

adarie mala-rahitc 

yad-vad vadannm vibhdti tad-vad ayam I 
iiva-sakti-pcita-vimalc 

dhJ-tattve bhltti bhil-rupah I 191 I 

As a face shines forth in a spotlessly clean mirror, 
in the same way the supreme Lord who is of the 
nature of illumination shines forth in the buddhi 
(intellect) tattva that has been purified following 
the descent of divine grace by the Lord. 1 

YogarClja's commentary on verse 9 

The face of an individual with its features, upon being 
reflected in a spotlessly clean mirror, shines in such a way that 
no feature is unrevealed. If, however, the mirror is not fully 
clean, then however beautiful the face of an individual is in 
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comparison to others, it appears as the opposite, ugly, because 
of a defect in the reflecting medium, the mirror. A dirty 
mirror is incapable of revealing all the beautiful qualities of 
the face. In fact, a person on finding his face distorted 
when reflected in an unclean mirror feels embarrassed and 
exclaims, "my face is distorted." 

In the same way, when a ray of Siva's own Sakti, called 
anugraha 6akti (the power of grace), falls on the fettered 
individual, it causes the removal of the residual impressions 
of the tlnava mala, the milyh/a mala, and the karma mala 
[the three kinds of defilements enveloping all embodied 
individuals), as a result of which the mirrorlike intellect 
is purged of all impurities. In the case of some fortunate 
individuals, the Self, who is of the nature of illumination 
and is endowed with intrinsic qualities like omniscience and 
omnipotence, is then revealed automatically. Such individuals, 
following the revelation of their essence in their mirrorlike 
intellect, exist in this world as liberated persons free from all 
kinds of bonds, and are endowed with qualities indicating 
their essential divinity. 

In the case of the majority of subjects, however, their 
intellect remains clouded by the three defilements, the linava, 
the mllylya, and the karma malas, which veil them by the 
lirodhana iakli (power of self-concealment) of the supreme 
Lord. As a result the real Self reflected in their intellects 
remains obscured. Such individuals are called transrrugratory 
fettered beings (pain) because of the presence of this 
deficiency in them. 

There are others who develop within themselves a longing 
to embark on the path of self-realisation. In such subjects, both 
the Saklis of the supreme Lord, the power of grace (anugraha 
gakti) and the power of concealment (tirodhana gakti), 
operate unconditionally. Thus in these cases the descent of 
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divine grace taking place [in three different forms], the most 
intense, the intense, and the mild is implied. According to this 
school [of non-dual Saivism of Kashmir] the performance of 
aivamedha sacrifice (the horse sacrifice), etc., or the repetition 
of the name or sacred word {mantra), or meditation, or the 
performance of actions, all coming within the domain of the 
operation of mdya and, as such, controlled by the niyati sakti, 
are considered incapable of securing one's liberation. The 
pure Self lies above mdytt- hence any means (spiritual 
practices) involving duality and differentiation are said to be 
incapable of serving as the instrument for securing liberation. 
It has been said: 

I lthe Self! cannot be seen either by taking recourse to 
the Vedas, or by performance of tapas (austerity), 
or by giving alms, or by performing sacrifices. 
[Bhagavad Gita XI.531 

Therefore the grace of the supreme Lord alone is capable of 
achieving the liberation of enlightened souls. It has been 
stated elsewhere: 


With respect to the descent of grace of the Lord, it is the 
intellect which makes his divine freedom manifest and as such 
is related to his agency as the supreme Lord, There is no cause 
governing its Of>eration. 


The tirodhUna sakti (power of concealment) of the supreme Lord 
is responsible for the transmigration of fettered subjects, due to 
which they are oblivious of their true divine nature; engage 
themselves in the performance of deeds, meritorious 
or otherwise; are subject to happiness or sorrow, respectively; 
and undergo repeated transmigrations. Though the Self is one 
ln all limited beings, the two [opposite] saktis, anugraha (power 
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of grace) and tirodhUna (power of concealment) 2 , which 
are of the nature of prakaia (illumination, connoting 
knowledge) and aprakaSa (darkness, connoting ignorance), are 
responsible for the achievement of liberation or bondage. This 
has been stated by Avadhuta Siddhapada: 

One Mi from the supreme or infinite Mi ensnares the lim¬ 
ited being in worldy bondage, while the other fakti, wielding 
the sword of knowledge, secures the individuals by cutting 
asunder all the bonds. 

Yogaraja's introduction to verses JO-11 

Having relied on the Agamas, personal experience, and logic 
to explain [the foregoing], the nature of ParamaSiva, the 
supreme cause of the world which is composed of the thirty- 
six tattvas, which manifests as connected to him in a cause-and 
-effect relation, and which is contained in the four eggs 
beginning with the Mi, etc., already mentioned, is revealed 
in the following two verses: 

Verses 10-11 
HIcHPl fciTTfcTHT 

5J5 r^NtTmj 
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bhlt-rQpam paripQrmm 

svStmani vibrantito mahiinandam I 
icchd-samvit-karanair 

nirbharitam ananla-iakti-paripQrnam I 120! I 
sarva-vtkalpa-vihlnam 

duddhatft bantam layodaya-vihlnam 
yat paratattvam tasmin 

vibhtUi sat-trinisad-atnui jagat I 112! I 

The universe, composed of the thirty-six 
tattvas, manifests itself in the highest tallva 
[ParamaSiva], which is of the nature of 
illumination, full-in-itself, endowed with infinite 
[modes] of sakli, [including the powers of] will, 
knowledge, and action, which is free from 
thought constructs, pure, ever at rest, and which 
is devoid of origination and dissolution. 

Yogartija's commentary on verses 20-22 

The ;Uva tattva is full-in-itself. The entire universe, which is 
composed of the tattvas beginning with the Siva tattva and 
ending in the prthvl tattva, is manifest in it. In other words, the 
entire universe is manifested as identified with it. 

[An opponent might object:] Tatti’a is [defined as] that 
which is extended, such as the body, etc., or alternatively as 
that which lasts until dissolution. Etymologically, the Sanskrit 
word tattva denotes an insentient object, in which case how 
can Paramasiva, who is of the nature of consciousness, be 
associated with the term tattva? 

[The commentator, agreeing partially with this objection 
raised by an opponent, concedes that) the author, 
Abhinavagupta, has here used the term tattva in order to 
'nstruct persons who are ignorant of these niceties of 
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the Sanskrit language. 1 [ParamaSiva, occupying the 
supreme position at the apex of the hierarchy of tattvas 
and constituting the universe is, as a matter of fact, called 
tattva-atlta, i.e. beyond the tattvas of creation.] 

What is the nature of the supreme tattva, ParamaSiva? The 
reply given by the author Abhinavagupta in these verses 
is that he is of the nature of prakaSa, the self-shining 
illumination that constitutes his very essence. He is full-in- 
himself, not dependent on anything else [for existence or for 
revelation]. One might say that physical objects like crystal 
also do not depend on anything for their existence or 
revelation. The author replies that this analogy is not valid 
here because objects like crystal are inert substances. The 
supreme tattva is of the nature of self-shining illumination 
and great bliss because of his always existing in himself 
[remaining immersed in his nature]. Not only great bliss but 
also infinite unrestricted creativity (sphuratta) is his essence, 
and it is this which distinguishes him from inert crystal, as 
well as from any other object of manifestation. Therefore 
unlike the Brahman postulated by the Santa-brahma-vadins 
or the Advaita Vedantins of Sankaricarya's school, the 
supreme tattva, ParamaSiva, is said to be full and independent 
on account of being endowed with infinite powers of will, 
knowledge, and action. 

The Advaita Vedantins describe Brahman the supreme 
tattva as devoid of iakti and therefore as a virtually inert 
substance 2 , but ParamaSiva is said to be endowed with infinite 
kinds of Safc/is. All worldly objects are concretised and 
materialised forms of his infinite Sakti. His infinite Sakti is 
regarded as PnrUvdk 3 the eternal and transcendent word and 
as such is held to bo identical with his divine freedom. 

The entire world, consisting of an infinite variety of 
objects, each one denoted by a word, emerges from ParOvtlk. 
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These objects exist in Paritvik in seminal form, manifest as the 
universe, and ultimately dissolve back into Partlvtlk. ParUvilk 
can thus be described as the repository of all words denotative 
of all worldly objects as well as the source of the objects 
themselves, for the divine Sakti is regarded as the mother 
repository of all worldly objects. 

The non-dual Saivites, like the Sanskrit grammarians, hold 
the relation between the word and the objects denoted by it to 
be one of identity. The supreme tattva is of the nature of vSk 
(the word), which is held to be identical with his Sakti, which 
constitutes his essence; thus it might seem that the supreme 
tattva must be conceptual in nature, capable of being grasped 
by the finite mind and denoted by the word. 

However as has already been stated in the foregoing 
paragraphs, the supreme tattva, or ParamaSiva, is, by his 
very nature, beyond thought construct (ttitvikalpaka),* beyond 
the grasp of the mind and therefore incapable of being 
described in words. The function of conceptual thought is to 
differentiate one thing from another. For example, the intellect 
determines that a jar is different from a non-jar. But pure 
illumination, which has the supreme ahanilH as its essence, 
cannot have non-manifestedness as its opposite since 
non-manifestedness does not exist in any way that might be 
distinguished from illumination, and therefore could not be a 
thought construct. 

[An opponent might ask:] If the differentiated object is 
held to be manifested as differentiated from illumination, 
with illumination as the basis [of all that exists], then how 
can the differentiated object, being differentiated from 
illumination, be identical with illumination in accordance 
with the dictum: 


32 


ParamSrthasSra of Abhinaivyupta 


.. . Everything known must be identical with 

illumination.... (Spanda Kilrikas 3.28) 

and yet, at the same time, be differentiated from illumination, 
and thus become a thought construct? 

The reply is that an object that is differentiated from 
illumination and therefore not-manifest cannot be known 
as different from illumination, since it is both unmanifest 
and unknowable. Therefore it must be admitted that such an 
object is non-existent (avastu). Thus the supreme iattva 
must be admitted to be free from any kind of differentiation 
and conceptualisation and to be of unlimited nature. It 
(the supreme tattva] is therefore called "pure" or free from 
impurity because there is total absence of conceptualisation 
and consequent impurity in it. Similarly it is quiet. In the 
absence of any disturbance arising from the manifestation 
of the duality of the experiencer and the experienced, there is 
a perfect equilibrium of sakti in it. Consequently it remains 
existent in its true nature, but at the same time it is not 
inert like a piece of stone. Again, it is free from birth and 
dissolution. Sruti says: 

The Self is always self-manifest. 

And therefore it is eternal also. Time in the form of the past, 
the present, and the future does not affect it. This is because 
time is admitted to be manifested within it, while it itself 
is beyond birth and death. Indeed the universeness of 
the universe becomes logically tenable only because of the 
supreme tattva remaining above time. 

Yogartlja's introduction to verses 12-13 

[An opponent might raise the objection:] You have 
established your position that the universe manifests as 
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existing in the supreme tattva, but how is this possible unless 
you admit that there is nothing that can be manifest as 
different from the supreme tattva? If you say that the 
universe is manifested as different from and existing apart 
from the supreme tattva, then a contradiction would arise to 
the purely non-dualist approach of the system. If, on the 
other hand, you propose that the universe is manifested 
as non-different from the supreme tattva, this statement 
is untenable. 

[In order to clarify the non-dual Saivite position and 
support its doctrine of pure monism] a concrete example from 
our daily life is given, stating that the relationship between 
the supreme tattva and the universe is one of duality in unity. 
He says: 
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Verses 12-13 

hj KiimiK rwMi i 
^TTTcT IWW ^ 


^ ii w ii 



=q rfHTSiq =q 


l^HTtiHWIld l<^rl<ljl ?3. II 

darpana-bimbe pad-van 

nagara-grdmadi citram avibhdgi I 
blidti vibhilgenaiva ca 

paras-paratn darpandd api ca I 1121 I 
vimalatama-paramabhairava 

-bodhat tadvad vibhdga-iumyam api I 
anyonyam ca tato'pi ca 

vibhaktam ablidti jagad ctat I 113 I I 

Just as variety in the form of a city, village, etc., 
when seen in a mirror is not separate [from 
the mirror], yet it [the variety of objects] appears 
differentiated [in the mirror] as a city, village, etc., 
and also as different from the mirror. Similarly the 
universe, though not existing as different from the 
pure self-experience of the highest Bhairava, 
appears as the world, differentiated and different 
from [Bhairava], the supreme tattva. 
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Yogardja's commentary on verses 12-13 

When reflected with all their distinct traits and individual 
features in a clear mirror, a city, a village, hamlets, the walls 
surrounding them, buildings, fields, big rivers, rivulets, fire, 
trees, mountains, animals, birds, men, women, etc., all appear 
to relinquish their separate existence and give up their traits. 
But even while manifesting themselves as non-different from 
the mirror, they retain their individual existence and are 
manifested individually with their characteristic traits. A jar is 
manifest [in the mirror) differentiated from cloth, and vice 
versa. All the objects reflected in the mirror are perceived 
there, differentiated from each other. Nothing is perceived in 
the mirror as existing apart from it, the reflecting medium. 1 

[In our ordinary experience] the world of objects [whose 
reflections are] perceived as existing identified with the 
mirror are also perceived as different from the mirror. Does 
the mirror then disappear while reflecting an object like a jar? 
The reply given is: No, this is not the case, because the objects 
reflected in the mirror are manifested not only as having a 
dependent existence but they also exist apart from and 
independent of the mirror. 

Likewise the mirror, despite holding reflections within 
itself, actually exists as distinct from and independent of its 
reflections, and is cognised as such. The mirror, in becoming 
identified with the reflection of objects, does not thereby 
lose its independent existence, which would render it 
unperceivable. Despite persons having the experience of 
objects in a mirror, the knowlege that "this is a mirror" 
remains an uncontradicted experience. 

Objects like a pot [though appearing in the mirror] do 
not characterise the mirror [or change its essential nature], 
causing us to have the experience "this is a pot-mirror" or 
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“this is a cloth-mirror," thus obliterating the very existence of 
the mirror as a reflecting medium. 2 Neither do the differences 
caused by space or time in such cases result in the obliteration 
of the mirror's independent existence. Therefore it must 
be recognised that the mirror, possessing the capacity for 
reflecting different objects, remains always a mirror, and thus 
no damage is done to the theory of reflection. 

If it is argued that when an elephant is perceived as 
existing in a mirror it is only a case of delusion because no 
object can really exist in a mirror, the author replies that, 
undoubtedly, this is a case of delusion. But this example only 
proves the veracity of the theory of reflection. As for the 
nature of this delusion, it will be discussed later. 

As in the example of a city reflected in a mirror described 
above, after the dissolution of all impurity [from one's vision], 
the universe is experienced as non-different from [that 
which illumines and reveals it]: the illumination-nature of the 
highest Bhairava, which is the absolutely pure light of 
consciousness of the supreme Lord Siva, accompanied by the 
highest bliss. 

The universe thus revealed is composed of experiencers 
and the experienced [subjects and objects], which are 
distinct from each other and are of infinite variety. However, 
the universe, despite its being completely identified with the 
experience of the supreme Lord at this stage, is also distinct 
from the [supreme Lord's] experience of it, just as the 
reflections in a mirror are different from the mirror itself. 

Similarly, the illumination nature [of the Lord], which 
holds reflected within its bosom the entire universe, 
shines [independently], thereby transcending the universal 
manifestation as the experiencer of all. As in the mirror, the 
differentiation caused by space and time really does exist in 
the external world and is manifested there as such, but this 
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does not affect the true nature of illumination [just as a mirror 
exists unaffected by the reflection of diversity]. Thus the 
experience, which is in the form of unity-cum-diversity, 
remains essentially one unified experience like the reflection 
in the mirror. 

[The analogy discussed above has its limitations.] The 
distinction between the manifestation of objects through their 
reflection in a mirror and the manifestation of the universe by 
the light of consciousness which is endowed with Sakti lies in 
the fact that the objects like the city and so on are external to 
the mirror when these are reflected in its clear surface. 
Moreover these objects are not created by the mirror during 
the process of reflection. Therefore, the perception in the 
mirror that “this is an elephant" is undoubtedly a delusion. 

The divine illumination, which is endowed with the 
[creative] Sakti, experiencing the universe [projected upon] its 
own Self as the canvas [or reflecting surface] out of its own 
free will, has consciousness as the material cause. [It is the 
consciousness of the supreme Lord which tranforms itself into 
the universe out of his own free will and projects the 
universe on the canvas formed by the divine illumination.] 
The self-manifestation by the supreme Lord as the universe is 
what constitutes the creative power in the supreme Lord. This 
self-knowledge is the distinguishing feature of the divine 
Illumination, differentiating it from the inert reflecting 
power of the mirror. This has been explained by the 
author Abhinavagupta in his Vivrti-vvmriim [commentary 
on Utpaladeva’s fevara-prati/abhijfiQ-ktirikA] in the following 
way: 
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Just as the diversity of the universe is reflected in a 
mirror, in the same way the entire universe is manifested 
in the pure Self. The pure illumination is able to cognise 
Ithis diversity] with the help of vimarSa[-Sakti], his 
inherent creative power and the power of awareness, but a 
mirror is not able to experience the diversity. 

Thus there is no room left for differentiation [of the real from 
the unreal) or delusion on the part of the supreme Lord in 
his experience of existent objects which are actually his own 
creations. 

But the experience of distinction [between the real and the 
unreal] by limited experiencers indicates the negation of their 
absolute nature, and this constitutes delusion. [Delusion exists 
for limited experiencers who are devoid of creative Sakti, but 
it has no existence for the supreme Lord, who is endowed 
with Sakti by virtue of which he creates the universe.] The 
fullness that is non-dual by its very nature, when negated [as 
is the case with limited subjects] is called akhySti (literally, 
non-knowledge or imperfect knowledge). When fullness is 
absent, the duality that is only the negation of fullness 
is manifested. Only then is there the cognition of duality and 
discreteness. Thus the theory of reflection does not suffer from 
any kind of blemish. 

Yogaraja's introduction to i<erse 14 

After discussing the nature of supreme reality and stating the 
status of the universe composed of thirty-six tattvas identified 
with the illumination, the author examines the nature of each 
lattva arranged in the order of creation or emanation in the 
following verses: 
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Verse 14 

few*l(rh*KI&MdlH. 

^ drd<^IIHJ 

5TrFRT TSJMT 

f^rCTfl^T W^fd II ?V II 

Ooa-Gakt i-sa dttiivatdm 

l^vara-vidyS-mayim ca lattva-daiam I 
sakttndm pancandm 

vibhakta-bhavena bhdsayati I 1141 I 

Dividing the five daktis [one on each level of 
the five tattvas,] Paramasiva manifests [himself] as 
the five tattvas, namely, siva, sakti, saddiiva, tivara, 
and vidi/tl. 

Yogardja's commentary on verse 14 

The nature of Paramasiva has already been described while 
discussing the nature of supreme reality. His five faktis-cit 
(the power of consciousness); ananda (the power of bliss); icchli 
(the power of will); jntina (the power of knowledge); and kriyit 
(the power of action)-are at the root of a group of an 
infinite number of iaktis that constitute his very nature. He 
[ParamaSiva] manifests his five Saktis separately by 
atad-vySvrti [which means in the form of five tattvas that 
are formed by the five saktis, but which differ from each 
other due to the dominance in each tattva of a different one 
of the Saktis], The five tattvas are Siva, Sakti, sadltSiva, 
ISvara, and vidyft. 

In what follows, the nature of each tattva is described. The 
pure consciousness that exists in all subjects as pilrndhamtd 
(absolute "I am"-ness) 1 and is above all other tattvas, the 
embodiment of great illumination, is called the Siva tattva. 
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This tattl’d is now being described in the context of the 
person instructed. The supreme Lord, who is of the nature of 
pure consciousness and who as such underlies the universe, 
has the self-experience in the form of "I become the universe." 
Subsequently he negates [his absolute nature] and thereby 
creates a void in himself. This void, created by following 
the negation of his absolute nature, is the foundation of all 
existence, the world, to be manifested subsequently, 
and the blissful state in which this occurs is called the 
sakti tattva. 2 This level of the supreme Lord’s involution, 
which is one of both negation and fullness, on account of 
the dissolution and the creation of the universe, has been 
designated as ftakti in all secret doctrines, [i.e. the Agamas]. 3 

Also in this state of great void which constitutes the seed 
or foundation of the universal manifestation, the supreme 
Lord's self-experience takes the form of "aham idam ("I am 
This") unseparated from his [experience of| "pQmahamta." 
This level of the supreme Lord's involution is called sadSsim, 
which is characterised by the dominance of jhdna sakti 
(knowledge power) [the dominance of the "I" in "1 am This ]. 
The kriyit sakti (power of action) then lies merged in the 
ahamtd. The mantra-mahesvara experiencers are said to exist 
on this level. 

The [subsequent] level-in which the supreme Lord's 
self-experience as "1 am This" has two poles or components, 
"I" and "This," which are identical in essence, held in perfect 
equilibrium like two pans in a scale-is called the I ivara tattva. 
The numtresvaras are the experiencers on this level. 

The [next] level, in w hich the self-experience by the Lord 
takes the form of "I am I" and "This is This," but with 
the "This" (idam) pole predominant, the "I" (ahamtti) being 
dominated and subdued by the former, is called the iuddlw 
vidya level. On this level the self-experience by the supreme 
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Lord is likened to that of a new-born baby who points 
towards his head with his finger [oblivious of himself but 
conscious of worldly objects), and is said to have knowledge 
( bodha ) as its dominant element. It is said that seven types of 
vticaka mantra pramStOs [a kind of pure subject] inclusive 
of the vidyeivara subjects exist on this level. These subjects 
reside on this level for vilcya mantra-maheivara and 
mantreSvara subjects, their main function, as embodiments 
of divine grace, being to liberate fettered beings. [The 
divine grace flows to some fettered beings through them.) 
The vidyeivara subjects are not conscious of their difference on 
the level of Buddha vidyS tattva insofar as their self¬ 
experience is concerned. But they do experience some kind 
of differentiation on account of their being enveloped by 
\maha-] mUytt-iakti. 

It has been said in the Agamas: 

The maha-mSya exists above maya... . 

[The vidyeivara subjects] are said to be monadic (anu) in nature 
owing to their being enveloped in maha-mdyS. The vijntlna-kala 
subjects also are said to exist above the level 
of mSytt but below the iuddha-vidytt level, and are also 
covered by the ttnava mala defilement. 

Thus the one Siva, who is transcendent in being, is held to 
be five-fold in the form of the five tattvas [mentioned above]. 
He manifests himself as the absolutely free agent [on the 
transcendent level], and subsequently in the form of "altam" 
and "idam" [pure subject and object] on the levels of the 
sadaiivu and Hmra tattvas, he is designated as the cause in the 
form of pure knowledge. In his self-manifestation as the 
tattvas beginning with milyil and ending in prthvl, he is 
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designated as the effect (kuri/ti). In this way, the one supreme 
subject manifests himself as the agent [on the transcendent 
level] and cause and effect [on the immanent levels]. 
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Yogaritja's introduction to ivrse 15 

The nature of mitylt tattva is described [below]: 

Verse 15 

^Td'fiqidd I 

fcllcqidi'Ji ta^THdJI II 

paramam i /at svdtantryam 

durghata-sampadanam maheiasya I 
devi mdyd-daktili 

svdtmd-varamm divasyaitat I 1251 I 

The supreme Lord's great freedom, which is 
capable of accomplishing the most difficult task, 
is the self-concealing power of $iva, which is 
called the Goddess Mava-sakti. 

Yogaritja's commentary on verse 15 

The supreme Lord's freedom, consisting in his ability' to 
create the universe without depending on anything outside 
himself, is called the milyli 4akti of the Lord. Mliyit iakti [in the 
above verse) means that power by which the entire world of 
subjects and objects is limited. It is that power which deludes 
the entire universe. 1 This Sakti is called Devi, or Goddess, as 
she is related to the playful supreme Lord. As such, this Sakti 
is not different from him, unlike the mityit sakti postulated by 
the Brahmavadins. 

It may be asked: What is the nature of freedom? The reply 
given is that it is the capacity to accomplish the most 
difficult task. The most difficult task is the manifestation of the 
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universe composed of subjects and objects, which is 
accomplished by the power called "freedom." MiiyH fakti 
is also the self-concealing veil of Siva, who himself assumes 
the form of fettered beings (paius) out of his own free will. 
It is the power of self-concealment of his divine nature and 
is composed of three kinds of defilements, beginning 
with navel mala. 

Yoga raja 's introduction to verse 16 

The objects of enjoyment, which are of the nature of pleasure, 
etc., are different from the enjoyer, emanating as they do from 
prakrti, which will be described later along with purusa the 
enjoyer whose nature is described below: 

Verse 16 

JTT^T: g*TT^q^Mcl I 

<HIIMilM*M II ft II 

mayO-parigraha-vadOd 

bodho malinah pumdrt pasur bhavati I 
kttla-kald-niyati-vasad 

rltgitvidyit-va&m sambaddhah I 1161 I 

Enveloped by mfiyfi takli, the bodha (Siva's 
self-aware, pure consciousness) becomes defiled 
and accepts the condition of purusa, a fettered 
being, upon being fully bound by ktlla (limitation 
with respect to time), kaUl (limited agency), niyati 
(limitation with respect to causation), rilga 
(limited desire), and avidyii (limitation due to 
ignorance) kadcukas. 


d 
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Enveloped by mi1yH, the bodha, omniscient and omnipotent by 
nature, becomes dependent and is covered by the Unava 
mala, which negates his divine essence of omniscience and 
omnipotence, etc., and reduces him to a limited being, just as 
the all-pervasive ether becomes limited on being delimited by 
a pot. Such a limited being is given the name of purusa lattva. 
One who is ensnared by mitya is called pa£u. The snares are the 
three defilements: Unava, nUtylya, and karma malas. 

Yogaraja's introduction to verse 17 

Also purusa lattva denotes one who is fettered fully on all sides 
by kala, etc. Its nature will be described later. Thus purusa is 
one fettered by a group of six tattvas. 

Verse 17 

^ HdkMWd TTHTFT I 

adhumiva kimcid evedani 
eva sarvatmanaiva jandmi I 
mUya-sahilam kaiicuka 

-satkam anor antnr-ahgam idam uktam I 11711 

[The limiting concepts expressed by thoughts 
like:) "Now," "something," "this," "completely," 

"I know," together with mtiyd are said to be the six 
internal sheaths (kaiicukas). 
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Yogarilja's commentary on verse 17 

The bodha (the self-aware pure consciousness or $iva), 
assumes monadic form under the influence of may a. His 
two powers, knowledge (JflUna) and action (kriyt I), upon 
becoming contracted [under the influence of mdyO\, assume 
the forms called vidyit (limited knowledge) and kala (limited 
agency), respectively, [sheathing] the self-limited fettered 
being. Just as a king, after taking away everything [from 
his subjects], gives them some money out of his kindness 
so that they might survive, so the bodha, after having 
assumed monadic form and becoming deprived of his 
omniscience, is then given the powers of limited knowledge 
and limited agency. 

In this verse the connection of kala (time) with knowledge 
is shown due to the importance of knowledge to monadic 
beings. These six sheaths (kahcukas) including the may a, 
referred to above, are the sheaths that veil the monadic 
purusa, who is deprived of the [divine] powers such as 
omniscience, etc., by the anava mala, which is regarded as the 
innermost defilement, like an impurity in gold. 

It may be asked what is the nature [of the five sheaths]? 
The reply is [given in the above by the phrase] "Now 1 know 
by which thought the monadic subject experiences present 
time; with the thoughts "I knew it before" and "1 shall 
know this in the future" the monadic subject relates all his 
knowledge to kltla (time) in the form of present, past, and 
future. With respect to action with [the thoughts] "1 do," "I 
did it before," "1 shall do this in the future," he also relates his 
action to kala (time). This is called the kala kaflcuka (sheath in 
the form of time). 

Similarly upon being veiled by the sheath of limited 
agency he is capable of doing [not everything but] only 
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"something." For example, while the monadic being is 
incapable of doing everything, he may be capable of making a 
pot, but not cloth, etc. This sheath is called kald kancuka. 

The expression "only this" [used in the verse) means that 
from a specific cause he [the monadic purusa] obtains only a 
specific effect. For example, he obtains smoke from fire and 
heaven from the performance of the aivantedha sacrifice, etc. 
He does not obtain a specific effect from any or all causes. 
Thus the monadic being is restricted as a rule by the merit 
or demerit which is the result of deeds performed by him of 
his own volition. This is called niyati kaflcuka (the sheath 
of limited causality). 

In the same way, the expression "fully" [occuring in the 
verse) signifies the experience of incompleteness [causing the 
experience of attachment) in the monadic purusa in the form 
of such notions as "all this is for my use, I may become 
all this," and "I was never all this." [This experience of 
attachment] is what constitutes the rtiga sheath. However, the 
feeling of attachment towards an object, such as towards a 
woman after dismissing the claims of others towards her, is a 
quality of the buddhi (intellect) and is not r/lga kaficuka. This is 
because the ruga lattva stands for the desire for possessing all, 
and not a particular object, as is the case with the woman in 
our example. 

The expression "I know" in the verse means the knowing 
by the monadic purusa of some object, like a jar, etc., that exists 
before him, and not some object that lies at some 
distance or hidden behind something. This is called vidyti 
kailcuka. It is mentioned as az’idyfl in the verses to distinguish 
it [limited knowledge] from the Suddha vidyil, and not to 
indicate the absence of the knowledge element in it. 

These five kaflcukas 2 that along with mOt/d, cover fettered 
beings cause the perception ot differentiation. 
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Yogaraja's introduction to verse 18 

It may be asked why the group of six kancukas are regarded as 
internal. The reply given by the author is as follows: 

Verse 18 

NMNy I 

^Mri cfr| 

TWTFTT^cWR II II 

kambukam iva tandula-kann 

-vinivistam bhinnam apy abhida 
bhajate tat tu visuddhim 

6iva-nittrgaunmukhya-yogena I 1781 I 

The husk existing on a grain of rice, though 
existing separately, appears inseparable from 
the grain. But [the fettered being, who similarly 
seems attached to his fetters] attains purity by 
turning towards Siva through Yoga and treading 
on his path. 

YogarUja's commentary on verse 18 

The husk, though in reality separate from the grain of rice, is 
seen as inseparable from it. It appears on a grain of rice in such 
a way that it does not separate from it even after the rice is 
pounded by a skilled person. On the other hand, the kancukas 
(sheaths) such as may it, etc., existing in and covering the 
spiritual monad in the same intimate way as [the husk] 
on the grain of rice, are inseparably mixed with supreme 
consciousness, despite their being also different from it, 
like the husk covering (the rice). This [explanation! is to be 
appended [to the above verse). 
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A question arises: how is this covering, which is 
extremely difficult to remove, to be separated? It may be 
stated here in reply that the word "but" in the [above] verse 
has been used to show that a special way exists of separating 
[the kaficukas (veils) covering the true nature of the Self], but 
no ordinary way exists for accomplishing this. The path 
of Siva, who is non-different from the Self, lies in the 
self-experience as the divine Being, which takes the form "I 
am the supreme non-dual massive consciousness and bliss; 
the entire universe around me is only a display of my own 
divine power." 

When the limited individual being becomes firmly 
devoted to following this path which is given the name Yoga. 
The practice of which, on becoming fully developed, enables 
him to establish contact with his divine essence. At that time 
the kaficukas are fully dissolved. 

YogarUja's introduction to verse 19 

The spiritual monad in the form of an enjoyer presupposes the 
existence of an enjoyed object; hence the emergence of 
the tattvas from the prakrli is described in the following verse: 

Verse 19 

afeMW tSuffer 11 ^ II 
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sukha-duhkha-moha-mutram 

tti^caya-samkalpandbhimilndc ca I 
prakrtir athUnlah-karanam 

buddhi-mnno'ham-krti kramagah I 1 19 I I 

Prakrti is of the nature of happiness, sorrow, 
and delusion and [from it emerge] the internal 
sense organs, the intellect ( buddhi ), the mind 
(mams), and the ego ( ahamkdra ), which are the 
instruments for determinate cognition (niicaya), 
volition ( samkalpa ), and false conception of one's 
Self (abhimttna), respectively. 

YogarUja’s commentary on verse 19 

Sattva, rajas, and lamas, which are happiness, sorrow, and 
delusion, when in a state of perfect equilibrium are called 
the primordial cause, prakrti. After describing prakrti, the 
internal sense organs are decribed in the verse as the products 
[of prakrti]. Determinate cognition (niicaya) [which is the 
function of the intellect (buddhi)] is the experience of "this is 
like this"; samkalpa (volition) [which is the function of the 
mind (manas)] is thinking; and the false conception of one's 
Self (abhimam) [which is the function of the ego ( ahamkitra )] is 
the experience of "mineness." All these are called the intellect, 
the mind, and egoism respectively. These, the triad of the 
internal senses, are the products of the gums when held 
in the relationship of predominance and subordination. 
They are the causes of the physical elements (bhfitas) and 
external sense organs. 
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Yogarttja's introduction to verse 20 

The external sense organs are described [in the the following 

verse]: 


Verse 20 

SIFT ^iP^lPl I 

TTWFNT^TFJ- 

+SfPj^ll&T 3==T: II Ro II 

irotram tvag-aksi rasanfi 

ghrdnam buddhlndriyani £abdildau I 
v/lk-pdni-pdda-pdyQpastham 
iatrmendriyllni punah I 1201 I 

The sense organs, having sound and so on as their 
object of knowledge, are hearing, touch, sight, 
taste, and smell. The organs of action are the 
organs of speech, grasping, locomotion, excretion, 
and procreation. 

Yognrfljn 's commentary on verse 20 

The five sense organs beginning with the sense of hearing, 
etc., are the instruments of knowledge with respect to objects 
like sound, etc. Their nature will be described later. The five 
organs of action [described above], beginning with the organ 
of speech, are mainly the instruments of action, whose 
fields of activity are speech, seizing, movement, excretion, and 
pleasure, respectively. All these activities are intimately 
related to the ahartikiira (ego). This is obvious from such 
statements as "I hear," "I speak," etc., and therefore they are 
held to be its products. 
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YogarSja's introduction to verse 21 

The nature of the objects experienced by these sense organs, 
sound, and so on, is described [in the following verse]: 

Verse 21 

in# f^T: 

5T^= FRTf llfl **T1 rp?: II R? 11 

estim griiliyo visayali 

sQksmah pravibhdga-varjito yah syilt I 
tanmdtra-pahcakam tat 

sabdalt sparse niaho raso gandhah I 1211 I 

The subtle objects [experienced by the sense 
organs] are devoid of differentiation. These are 
the five subtle elements ( tanmatras): sound 
(sabda), touch (sparia), form (rupa), taste (rasa), and 
smell (gandha). 

Yogaritja's commentary on verse 27 

Whatever is recognised as an object of cognition is one 
of the objects grasped by the sense organs. What is their 
nature? They are devoid of specific characteristics. [Their 
distinctions are not perceptible.) They are of general or subtle 
nature. For example, sound is iabda tamntitra [subtle sound, 
pure and non-specific], etc. Other subtle elements should be 
understood in the same manner. Since the object [i.e., the 
subtle elements] and the subject are interdependent, 
the sense organs and the five subtle elements [sound, etc ] are 
the products of ahainkilra (ego). 
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Yoga raid's introduction to verse 22 

From the intermixing of the [subtle] objects [like sound and so 
on] are bom [gross] products like earth, etc. This is described 
[in the following verse]. 


Verse 22 

udrFWdditlR^ 

=3 II RR II 

etat-samsarga-vaSdt 

sthalo visayas tu bhQta-paflcakatnm 
abhyeti nabhah pavanas 

tejah salilam cn prthvi cn I 1221 I 

From the intermixing of these [subtle elements) 
are bom the gross objects, the five gross elements, 
namely, ether, air, fire, water, and earth. 

Yogardja 's commentary on verse 22 

The individual [perceptible] gross elements (bhiltas) are 
bom from the intermixing of the [five subtle elements], l or 
example, from Sabda tanmtltra (the subtle element of sound), 
the ilkaSa (the gross element of ether), possessing the specific- 
attribute of sound is born. From [the combination of] Sabda 
(the subtle element of sound) and sparsa (the subtle element of 
touch), vdyu (the gross element of air) [having sound and 
touch as its attributes] is bom. From the two subtle elements 
[Sabdn and iparsa] combined with rQpa (the subtle element of 
form), tejas (the gross element of fire) is born. From these 
three, \sabda, Sparsa. and tejas] combined with rasa (the 
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subtle element of taste), jala (the gross element of water) is 
bom; and from these four [fabda, sparsa, tejas, and jala] 
combined with gandha tanmStra (the subtle element of smell), 
prthvl (the gross element of earth) is born. Thus the five 
bliiltaa (gross elements) are produced. Since the products (of 
these combinations, which are the gross elements] possess the 
same attributes as their causes [which are the subtle 
elements], there is an increase of one attribute in each 
gross element produced. Thus prakrti in the form of various 
products [twenty-three in number], each one produced from a 
cause-and-effect relationship [between prakrti and her 
productions], serves purusa, by the will of the supreme Lord 
as the object of enjoyment. In this way, the universe 
composed of thirty-six tattvas has been analysed and 
described tattva by tattva. 
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YogarUja's introduction to verse 23 

Prakrti, like maya kancuka, serves as a covering veil of purusa. 
This is stated [in the following verse]: 

Verse 23 

33 53 

SllfJJd fR: I 

4^3N4tIIS3 

%T?3 II ^ II 

tusa iva tandula-kanMm 

Hvrnule prakrti-piirvakah sargah I 
prthvl-paryanto 'yam 

caitanyam deha-bhavena II231 I 

Creation, extending from prakrti down to prthvf 
(earth), covers pure consciousness by providing 
a physical body in the same way a husk covers a 
grain of rice. 

YogarUja's commentary on verse 23 

This creation, extending from prakrti down to prthvl (earth), 
serves as the outermost cover to pure consciousness, like the 
husk covering a grain of rice. Pure consciousness is already 
covered by the veil of rnilyd, acting as a sheath (kancuka). It is 
again covered by the veil [provided by prakrti] in the form of 
a physical body, which serves as its outermost cover, like the 
husk of a grain of rice, providing a wall-like covering to each 
individual being (spiritual monad). 

These individual subjects, endowed with the tattvas, 
extending from the indriyas (sense organs), also called the 
kolas , to the specific gross physical elements constituting 
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the physical body, are technically called sakalas (embodied 
beings). [There are also subjects who are] devoid of specific 
gross physical elements, and are therefore disembodied. 
These are called the pralaytlkalas. Thus, the entire creation is 
comprised of seven kinds of subjects beginning with Siva and 
ending with the sakalas, and is presided over by both Rudra 
and kselrajitas (embodied beings). 1 

Yogaraja's introduction to verse 24 

The sheaths ( kancukas) are of three kinds, the most subtle, the 
subtle, and the gross, as is stated [in the following verse]: 

Verse 24 
If 

'hhl^lSddl fJTc*TT II II 

paramdvaranam mala iha 

silksmam mdycldi-kanatkam sthttlam I 
bahyam vigraha-rdpam 

koia-traya-veslito Ity dtmit I 1241 I 

Among the sheaths, the innermost [subtlest one] 
is the [ilnava] mala. The six kinds of sheaths 
(kancukas) made from mitytl, etc., form the subtle 
sheath. The outermost and gross covering is the 
physical body. The Self (atman) is covered by 
these three kinds of sheaths. 
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Yogar&ja's commentary on verse 24 

The negation of the divine nature of pure consciousness 
[through self-contraction] is called the Snava mala. This is the 
innermost sheath, like an alloy in gold, because it exists as 
identified with the very being of the Self. The group of six 
sheaths ( kaUcukas ) constituted by the tattim, beginning with 
mltyli and ending with vidyil, is the subtle veil of the Self, like 
the integument in a grain of rice. It gives rise to the expei ience 
of knowership and doership, which is rooted in duality. This 
[group is collectively] known as the milytya mala. The 
outermost covering, which is similar to the outermost husk in 
a grain of rice, is constituted by the physical body, made up of 
gross substances of skin and flesh and so on. This constitutes 
kiSrma mala, the third mala. 

Equipped with the physical body, he [the spiritual monad] 
becomes subject to the accumulation of [the residual 
impressions of] meritorious and demeritorious deeds. In this 
way, the Self, infinite by nature, becomes covered by the three 
kinds of sheaths-the subtlest, the subtle, and the gross-and 
becomes contracted like ether in a jar; he is thus given the 
name of pasu (fettered being). 

Yogartlja's introduction to verse 25 

Being subjected to these [three kinds of malas or defilements 
mentioned above], the subject [i.e. the Self] appears 
limited. This is stated in the following verse: 
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Verse 25 










II II 


ajnUna-timira-yogad 

ckcmi npi svam svabhltoam dtmSmm I 
grtihya-grdluika-nfina 

-vaicilryenavabudhyeta I 1251 I 

On being subjected to the darkness of ignorance, 
he [the Self], though one by his very nature, 
knows himself as many in the form of the infinite 
variety of limited subjects and objects. 

Yogaraja 's commentary on ivrse 25 

The Self, though non-dual by his very nature, creates the 
multiplicity of subjects, objects, and means of cognition, etc., 
when he is covered by the three kinds of sheaths. This 
experience of multiplicity, which is contrary to the experience 
of unit)', occurs due to the negation of his divine nature 
by himself and not by another, thus giving rise to the 
darkness of ignorance. Just as a person suffering from an eye 
disease called timira [a kind of partial blindness) sees two 
moons instead of one in the sky and exclaims, pointing to 
one moon, "Look, there are two moons in the sky", so the 
individual covered by the darkness of ignorance mistakenly 
experiences multiplicity in place of the unity of the Self, 
though in reality there is only one moon shining in the sky. In 
the same way the individual, when his real nature is covered 
by the darkness of ignorance resulting in the experience of 
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multiplicity and discreteness [in the world], deals with or 
responds to everything as if it were different from himself, 
and desires the fruits [of his interactions with worldly objects] 
despite the fact that they are essentially non-different from 
him As a consequence, he is repeatedly subjected to the 
enjoyment of hell or heaven, etc. [in accordance with his 
deeds]. Therefore, the author [employing the metaphor of eye 
disease] refers to the darkness of ignorance, as in both these 
cases they result in distorted vision. 

YogarClja's introduction to verse 26 

The author [Abhinavagupta] illustrates the non-difference 
between the individual Self and the supreme Self, citing an 
example [from worldly life]. 

Verse 26 

Her | 

^ ST^Tf: || ^ || 

rasa -phit n ita-sa rknrtkfi 

-guda-khandadyd yathek$u-rasa eva I 
tadvad amsthabhedah 

snrve paramdtmamh sambhoh I 126 I I 

Just as [sugar cane] juice, jaggery, sugar, and gur, 
etc. are only [different forms or states of the same 
thing] sugar cane juice, so all beings abide in the 
supreme Lord Sambhu in different states or 
forms. 
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Yoga raja's commentary on verse 26 

In the same way that these, the juice [and its products], are 
one and the same as the juice of the sugar cane because of 
the presence of sweetness in all of them, so all things, such as 
the subjects and objects existing in the different states of 
waking, dreaming, etc., are only the different forms [of the 
self-manifestation ofj the supreme Lord, the ever self-same 
pure consciousness, or Siva. This is because the supreme 
Lord is the innermost Self of all. And it is he who, assuming 
different roles out of his own free will, manifests himself 
as the different subjects and objects. This manifestation 
in different forms represents different states of his own 
self-manifestation, like the juice of the sugar cane [and its 
products). There is nothing in this universe which is different 
from him. He is One because, as pure consciousness, he 
permeates all forms of his self-manifestation. Thus the 
supreme subject is the seer of all and therefore he experiences 
uniformity in all. As Sambhu-bhattaraka states: 


One existence or reality is the nature of all objects; 
lconversely] all objects are of the nature of one existence. One 
who has succeeded in seeing the one existence is able to see all 
objects. 

The Bhagavad Gita IXVI11.201 also states: 

One who sees the one immutable reality in different objects 
considers his knowledge to be the sattvika (pure) one. 
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Yogardja's introduction to verse 27 

The different conceptions of the various |philosophical] 
schools of thought about the nature of the supreme reality are 
admitted for the sake of their conventional validity |on the 
empirical plane,] and as such they do not in fact hold good on 
the highest plane. This has been stated by the author [in the 
following verse]: 


Verse 27 

MsjlHkch-irfa- 

qrirmd 3 ^ 11 11 

vijnilnflntaryftmi 

-prana-virad-deha-jati-pindantah I 
vyavahara-malram etat 

paramdrthena tu no santy eva \ 1271 I 

[Notions like] "stream of pure awareness," "the 
witness," "the vital breath," "the all-pervasive 
body," "the Universal," and "the individual" are 
only conventionally true on the empirical plane. 
They have no actual existence. 

Yogaraja's commentary on verse 27 

Vijndna, or pure awareness, though free from limitations, 
name and form, is manifested in the different properties of 
external objects such as blue, happiness, etc., due to the power 
of residual impressions (vtlsanas) stored in it from time 
immemorial, serving as the impelling force for the awakening 
of the multiplicity [lying latent in it]. This is [the view] of the 
Vijftanavadins. 
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The view of the adherents of Brahman (the Advaita 
Vedantins) is that the supreme Brahman, who exists as 
the innermost being in all, manifests itself as multiplicity 
due to beginningless ignorance. They base this view on 
scriptural statements [such as] "Purusa is all" and "there is no 
multiplicity". 

In neither of these views has divine freedom been 
mentioned as inherent in pure consciousness, which is the 
root cause as well as the essence of the world manifestation. 
Others speak of prana as Brahman. Thus they hold that the 
self-aware sabda-brahman (the eternal word) is the supreme 
reality because the cosmic prana pervades the entire cosmos 
and nothing exists apart from the prana. Hence the cosmic 
prana should be regarded as the supreme reality. Others hold 
that the all-inclusive universal body of the Brahman is the 
all-pervasive reality. As has been said: 

Salutations to the universal being who has fire as his 
mouth, heaven as his head, the sky as his navel, the earth as 
his legs, the sun as his eye, and different directions 
as his ears.... 

The YaiSesikas call ultimate reality "the universal" and 
consider it to be of the nature of all-pervasive existence, the 
substratum of all substances and attributes in all existent 
substances. Some others consider the embodied individual 
(pmda) as the ultimate reality. They accept no such thing 
as a universal which is said to be the substratum of 
all attributes, hence it is logical for them to postulate the 
embodied individual as the ultimate reality. All our activities 
center around our individual being; hence why should a 
universal be admitted at all? In this way, disputing the very 
existence of such arguments alleging a universal, and not 
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finding any other all-pervasive category which could serve as 
the root cause for individual beings to emerge, they do not 
admit a universal as the ultimate reality. Thus the different 
views about the nature of ultimate reality [stated in the 
foregoing paragraphs], beginning with vijfMna (the stream of 
consciousness) and ending with pinda (the individual being), 
are only apparent, not real or factually correct. According to 
the proponents of the doctrine of divine freedom [the 
non-dual Saivites], reality is of the nature of self-effulgent 
illumination, and as such it cannot be extinguished or 
obliterated. The different views about the nature of ultimate 
reality refer only to an apparent reality, and as such have 
no credence. These views are untrue, not corresponding to 
reality. As a matter of fact, they have been imagined by other 
dualistic schools of thought, and only exist as such. Therefore 
there is only one ultimate reality, the supreme illumination, 
which is the same as the ever-free pure consciousness, the 
supreme Lord, who manifests himself in different forms [out 
of his own free will] in the absence of any reality different 
from himself. Anything different from him, the pure 
self-effulgent illumination, would necessarily be unmanifest, 
and therefore would always be unknowable and unknown. 
As has been said: 

Whatever reality is designated as the ultimate reality, based on 
the concepts arising from the mental effort of those who indulge 
in philosophising, is in fact your lthe supreme Lord'sI oum 
form, and nothing else. The rest is only a difference in opinion 
over the designation [name of the ultimate reality] among the 
[so-called] learned. 
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Yogaritja's introduction to verse 28 

Now an instance is cited to prove the falsity of delusion. 

Verse 28 

SJT-ciHelcfl 5TPR 

H 4mti n ^<s n 

rajjimit ndsti bhujangas 

trdsam kurute ca mrtyu-paryantam I 
bhranter mahatJ iaktir 

tia vivektum sakyate nainn I 1281 I 

A snake does not exist in a rope, yet it can 
frighten someone to death. The power of delusion 
is so great that it is not possible to know its true 
nature. 

Yoga raja's commentary on verse 28 

Non-cognition of one's true nature as fullness is delusion. Its 
great power, expressed in the manifestation of an [apparent] 
form [completely] different from its true nature, cannot even 
be imagined by anyone. [To illustrate), a piece of rope, though 
existing as a real rope, appears erroneously as a snake on 
account of its length and coiled form. This perception of a 
rope as a snake is the perception of a non-existent thing by the 
perceiver. Thus, a delusion which is taken as a real cognition 
is what really causes fear, lasting till death. Again it is a 
common experience that one sometimes sees the stump of a 
tree as a demon, superimposing a terrible fiendish look on 
the tree, which [in some cases might result] in the heartbeat 
stopping and death. The root cause of delusion is an 
imperfect projection. 
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YogarSja's introduction to verse 29 

This concept is discussed [in the following verse]: 


Verse 29 

cTEj?5 

"dlcH- 

I# II ^ II 


tadvad dharmadharma 

svar-nirayotpatti-marana-sukha-duhkham I 
varndiramadi catmany asad api 
vibhrama-baldd bhavati I 1291 I 


Similarly, merit and demerit, heaven and hell, 
birth and death, joy and sorrow, varna (caste), and 
dsrama (stages of life), etc., though non-existent in 
the pure Self, arise by the strength of delusion. 

YogarSja's commentary on verse 29 

Just as a piece of rope, though only a rope, is perceived as a 
snake due to delusion, and thus causes a corresponding 
response [to that delusion], so merit, etc., though non-existent 
in reality [in the pure Self], are falsely cognised as existent [in 
the Self] due to mays's power of delusion. Meritorious 
acts such as the performance of the aivamedha sacrifice; 
demeritorious acts such as the killing of a brahmin, etc.; 
the enjoyment of the unsurpassable happiness of heaven; the 
terrible suffering of hell; birth, and death which is the end of 
birth and life; happiness and sorrow-all are products of rajas. 
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"Varna" [in the above verse] refers to the feeling "I am a 
brahmin" [etc.]; and “ferama" means [the stages of life such 
as] brahmacarya. "Etc." [in the above verse] refers to tapas 
(austerities) and vrala (religious vows), etc. All these are 
mental creations produced by the power of delusion of mltya 
iakli, and are falsely experienced in the Self identified with the 
body. They arise from the power of delusion which causes 
limited beings to be continually subject to birth and death and 
the enjoyment of heaven and hell. But in reality merit and 
demerit exist apart from the pure Self, which is of the nature 
of pure consciousness and massive bliss. 

YogarUja's introduction to verse 30 

Having described the power of delusion in manifesting the 
non-existent, [the author] now indicates the origin [of this 
power of delusion] in the following verse: 


Verse 30 


^ U'hftmMrfOT I 



ii y> ii 


etat tad andhakctram 

yad bhdvesu praktlia-mitnataytl I 
ntmitnatiriktesv api 

bhavaty andtmdbhimdno yam I 1301 I 

This darkness [of delusion], which is manifested 
through [apparently] existing objects, makes one 
experience the non-self in things which in fact are 
identical with the Self. 
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Yogarttja's commentary on verse 30 

As has already been stated, it is universal delusion which, 
being of the nature of non-cognition (akhySeti) of his fullness, 
is manifested in all perceivers and perceived objects existing 
on the different levels of creation. 1 It has been stated (in an 
unnamed text]: 

That which is really unmanifest cannot be manifested. 

Despite the fact that manifestation cannot be logically 
explained [except as supreme consciousness], and despite 
everything being essentially non-different from the supreme 
1 consciousness that is manifested through the medium of the 
physical body, objects appear as different from the Self in 
the form of objects of cognition, and also as external to and 
different from the cognisor or subject. [Nonetheless, they are 
essentially one and identical with supreme consciousness.] 
The experience of the Self in the not-self [such as the physical 
body experienced by the embodied being] is nothing but the 
experience of matter, which is unreal and as such occurs 
through the negation of consciousness. In other words, the 
manifestation of objects that are really non-manifest, caused 
by external residual impressions (vdsands), is never seen. But 
the Self, being of the nature of self-luminous light, is free in 
manifesting itself as an object in the form of [the properties of] 
blue, happiness, etc. Therefore [it is held that] the real 
Imonistic] nature [of the Self], which is constituted by the 
experience of the pure aham (self-experience in the form of 
Self), expressed in the form of a subject-object relationship, is 
not manifested; only the unreal distinction between subject 
and object is manifested (during everyday worldly 
experience]. It is for this reason that delusion has been 
compared to darkness that is due to the absence of the 
manifestation of the true nature [of the Self]. 
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Yogaritja 's introduction to verse 31 

While maintaining that the experience of the Self in the 
not-self is preceded by the experience of the not-self in the real 
Self, the totally delusive nature of ignorance is now described. 

Verse 31 

r. rs r\ r*s cn rv . 

IHI*KKN ldl*KW< 

MI'JlldMIcMMIHHHJI II 

timirdd api timiram idam 

gandasyopari mahttnayam sphotah I 
yad andtmany api delta 

-prSnadav atma-manitvam I 133 I I 

The experience of the Self in the not-self, 
such as the physical body or the vital air, is like 
darkness superimposed on darkness. It can be 
likened to a boil formed on the burned [part of the 
body]. 

Yogaritja's commentary on verse 31 

In the beginning, the manifestation of grossness characterised 
by differentiation is caused by darkness in the form of 
delusion in the self-existent pure being-consciousness, due to 
which existent objects which are really non-different from the 
Self are experienced as different from the Self. It is therefore 
said that delusion is like darkness superimposed upon 
darkness. Just as one moon is seen doubly as two moons 
due to the presence of darkness in a diseased eye, so all 
objects, despite their being of the nature of the Self [pure 
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consciousness], appear as different |from the Self] in the form 
of the not-self, and also as differentiated from each other. In 
this way, another veil of darkness [the bauddha ajfUlna, or 
intellectual ignorance] appears to have fallen on the darkness 
[arising from self-contraction or paurusa ajiWna\, and is 
another delusion arising from the fundamental delusion, here 
likened to the development of a boil on scalded skin. 1 

One experiences the Self [in the not-self] in all objects of 
experience, such as the physical body, the vital air, etc. [due to 
false identification caused by ignorance]. They [the objects of 
experience] appear as gross due to the negation of their nature 
as consciousness in the form of "I am lean, 1 am fat, I am 
hungry," "I am happy," "I have nothing," and so on. Such 
experiences of the Self in the not-self are obviously due to false 
identification of the Self with the not-self [due to the absence 
of the knowledge of the real nature of the Self caused by its 
self-contraction] and as such are very disturbing in the 
same way [that this identification of the Self as the not-self is 
disturbing due to the absence of knowledge of the Self in the 
real Self.] The same is true when [properties like] "blue," 
"happiness," etc., are perceived as different from the Self. 

This too is possible in the case of any object. But it is true 
in the case of some objects, like the physical body, etc., that 
even though they are insentient in nature, there is some 
"sprinkling of the nectar" of the Self in the living body due to 
the presence of consciousness in them. On the other hand, 
some objects (or properties] like blue, happiness, etc., are 
experienced as objects ( idam ) devoid of sentience. 

These two divergent experiences of objects, or the not-self, 
arising from the superimposition of the Self on the not-self (in 
one case] and the superimposition of the not-self on the Self or 
pure consciousness [in the other] are a deplorable state of 
affairs in tire world and are responsible for causing bondage 
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to individuals and afflicting them with pain. All this has been 
stated by the female ascetic Madalasa in the Milrkandeya 
PurSna: 

A chariot stands on the earth; a physical body sits on the 
chariot; a person lives in the body; even then the person does 
not feel any of the attachment towards the earth that he feels 
for his body-this is the height of his foolishness. 









Verse 32 


71 


YogarCtja's introduction to verse 32 

Thus he binds himself through false self-experiences arising 
from his ignorance about his true nature, as stated in the 
following verse: 


Verse 32 

tM Trm & 11 ^ II 

deha-prdna-vimariana 

-dhljftam-nabhah-prapafica-yogena I 
Utmtlmm vestaynte 

citram jalena jfila-kara iva I 1321 I 

Just as a spider [ensnares himself] in his web, so 
he [the embodied man in the world] binds himself 
by experiencing worldly objects like the physical 
body, the vital breath, intellectual knowledge, and 
the expanse of sky. 

Yogartlja's commentary on verse 32 

All subjects who experience pure consciousness veiled by 
ignorance bind themselves by the bonds of a self-generated 
conceptual knowledge [of the Self in the not-self]. In 
what way? 

The reply is: With the help of the physical body. One 
creates the conceptual knowledge of the Self in the not-self 
with the help of the experience of the Self identified with the 
physical body, or identified with the vital breath, or with 
intellectual knowledge, or with the expanse of sky, etc. Just as 
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ignorant women or ill-educated farmers consider their 
physical bodies as the Self and as a consequence have the 
experience "I am lean/' "I am fat," "1 am beautiful,” or "1 am 
a scholar," and so on, so persons with limited vision wrongly 
consider all such experiences as the experience of their Self. 

The physical body is dissolved here in this world [after 
death); how then can it be regarded as the real Self? In the 
same way, those who regard the vital air to be their real Self 
on the basis of experiencing that they are hungry, thirsty, etc. 
[are also mistaken], though they consider themselves wiser 
than the former. Since the physical body and the vital airs are 
also material in nature like a lump of earth, how can these be 
regarded as the Self? Likewise, there are those who experience 
pleasure or pain articulated by them in expressions such as "1 
am happy" or "1 am unhappy," and who consider embodied 
consciousness to be their Self. Such persons, for example the 
Mlmamsakas, consider themselves wiser than those who 
regard the vital air to be the Self. But since the experiences of 
pleasure or pain are the characteristics or the traits of the 
intellect ( buddhi ) [comprised of safftw, rajas, and tamas], how 
can the intellect, possessing such characteristics, be regarded 
as the Self? 

Therefore, the Sunyavadins hold the Self to be that 
in which there is a total absence of any such conceptual 
knowledge as the experience of the Self identified with 
the physical body, vital airs, intellect, etc. They therefore 
argue that whatever thing is experienced as "this" cannot be 
regarded as the Self. The Self is unknowable and as such is 
indescribable [iUnya or void). In other words, it intrinsically 
has the nature of negation. This [void] is what is indicated in 
the verse by the word "sky." 
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During the state of trance, the spiritual adept cognises 
negation or the void as the object of his knowledge. (But since 
the cognisor's Self cannot be an object of knowledge] the 
spiritual adept [on reflection] has the experience "1 am not 
even this negation or void." In this way, another kind of void 
has to be admitted as the Self. Therefore |the Brahmavadins] 
regard the void as the Self only after giving up any 
particular kind of void in their descriptions of the real Self, 
using such expressions as "not this, not this." The author has 
tried to convey this in the verse by using the phrase "expanse 
of the sky." 

Yogins, not being able to grasp the real Selfs nature as 
pure consciousness, remain immersed, as it were, in the cave 
of dreamless sleep, regarding the Self’s nature to be the 
void. They thereby bind their Self, whose nature is pure 
consciousness, by a web of insensibility, deluded by the 
identification of the Self with something dumb. 

[One would think such delusion should be the cause] for 
surprise or distress, which no individual could possibly 
wish to cause to himself. Citing an example from everyday 
experience, the author says that just as a spider binds its 
omnipresent Self in the form of a body with the cobwebs 
made by itself out of its guts and subsequently perishes 
therein, so the individual being, regarding his body to be his 
Self, binds himself by imaginary concepts ( vikalpa) in the form 
of "I" and "mine." 1 
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This has been beautifully expressed by the Buddhists thus: 

When one looks upon himself as the Self, he regards 
himself as a unique being due to the distinction between the 
Self and another being li.e. the not-selfl; this causes bondage 
and hostility Ibetween the Self and the not-selfl. All evils ensue 
from the assumption of such bondage. 

YogarSja's introduction to verse 33 

How can this great delusion arising from the experience of the 
Self in the not-self, such as the physical body, which is 
difficult to eradicate, be destroyed? [Abhinavagupta's reply] 
is that only the divine freedom of the supreme Lord is capable 
of eradicating all such delusion, as he states: 

Verse 33 

JfiTST Rr^ricf '-KMISM: II U II 

sva-jMna-vibhava-bhdsana 

-yogenodvestaycn nijiltmilnam I 
iti bandha-moksa-citrdtfi 

kridetm pratanoti paramaiivah I 1331 I 

Lord ParamaSiva liberates himself from bondage 
by loosening its grip through the glory of 
knowledge of the Self. Thus bondage and 
liberation are his divine play. 
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Yogariija s commentary on verse 33 

The supreme Lord liberates himself [from his self-imposed 
bondage] by experiencing himself as pure consciousness. This 
self-experience implies the knowledge of his innate divine 
freedom, the glory of which causes the dissolution of the 
[false] identification of the Self with the physical body, etc. 
This results in the experience of the supreme "1" ( pilrnOhamti!) 
which signifies the expansion of his freedom. He then has the 
experience "I am pure consciousness, massive bliss, and 
absolute freedom," thereby realizing his true nature as the 
supreme Lord. 

This self-experience by the supreme Lord of his nature as 
pure knowledge and freedom takes the form of All 
this world-object is my own glory." In this manner, he 
experiences the entire externally existing world-object 
as existing within himself. His constant meditation on this 
[experience] culminates in its strengthening. 

The supreme Lord then liberates the individual being, 
who being of the nature of pure consciousness, is none other 
than himself, by means of the illuminating knowledge of his 
real divine Self in the form of his experience "I am pure 
consciousness and absolute freedom. The supreme Lord has 
shackled himself out of his own free will by fetters in the form 
of the experience of his Self in a physical body or vital air or 
subtle body or void [all of them belonging to the category of 
not-self], and it is he who unshackles himself out of his own 
free will. In this manner, that which veils the real Self, arising 
from the identification of the Self with the physical body, etc., 
due to the non-cognition of one's real spiritual essence, is fully 
removed by the illuminating light of real knowledge. 
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Bondage is thus only imaginary, created by one's 
own thought constructs. This has been stated by the author 
[Abhinavagupta] himself in his book, Tantrasdra: 

The fettered being CpaSu) imagines that he is material by 
nature, bound by his actions, affected by the defilements 
Ithe flnava, the mayiya, and the karma malas/ and 
motivated by others. This kind of false self-experience 
is eradicated completely by another kind of [truel 
self-experience, culminating in his immediately becoming the 
all-pervasive supreme Lord. 

It may be asked why the supreme Lord first fetters himself 
and then liberates himself. The reply given by the author 
[Abhinavagupta] by the phrase in the above verse beginning 
with "thus bondage" signifies that the supreme Lord, 
Paramasiva, who is absolutely free and is of the nature of the 
absolute and massive consciousness and massive bliss, 
assumes bondage by identifying himself with the physical 
body, etc., after negating his divine essence, owing to the 
sportive nature of his self-concealment. Again he casts aside 
his self-imposed bondage out of his free will by the 
illuminating light of the true knowledge of his essence. The 
supreme Lord thus frees himself [i.e. the fettered individual] 
who is really none other than himself [the supreme Lord]. 

In this way, he reveals his divine sport, 1 consisting of his 
self-created bondage and subsequent liberation, a sport which 
he could not experience and enjoy were he alone. It is the very 
nature of Siva that he, remaining always the supreme Lord, 
manifests himself in different roles in the world as 
[various] subjects. This is the essence of his unrestricted divine 
freedom. 
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Yogartlja's introduction to verse 34 

Besides this, there are other states that are manifested, resting 
in the highest state of the supreme Lord's essence. All this is 
explained [in the following verse]: 

Verse 34 

VfTfcr ^ 'OFTR 

twm cR%T *1M II II 

srsti-sthiti-samhnrtl 

jltgrat-svapnau susuptam Hi tasmin I 
bhanti turn/c dhSmani 

tathdpi tair nfivrtam bhdti I 1 34 1 I 

Creation, maintenance, and dissolution [and the 
states of] waking, dreaming, and dreamless 
sleep, appear in him [the supreme Lord] in 
the fourth state, but even in that state he reveals 
himself as not covered [i.e., not affected] by them. 

Yogartlja's commentary on verse 34 

Looking respectively from the cosmic and the individual 
subject s point of view, both the states of creation, etc., and the 
states of waking, etc., are revealed as existing in the fourth 
abode of the supreme Lord, whose nature is massive bliss 
and absolute supreme "I" (ptirnahamtS). All these [states] owe 
their existence to their resting in the fourth abode [of the 
supreme Lord], though they appear as existing outside 
the imagined subject. 
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Whatever is not manifested as part of the supreme Lord s 
being cannot manifest externally. Therefore the fourth state 
permeates all the states of being. This has also been stated in 
$iva Siitra 1111.20}: 

The fourth abode permeates the three states like oil. 

This is the intended meaning [of the above verse]. 

[It may be asked] whether his being is veiled by the three 
states. The reply given is that his nature cannot be veiled by 
the three states. Thus the fourth abode appears always as 
manifested [to all subjects] on account of its transcendence 
and its permeating all the other states. The nature of the fourth 
state is not affected by the fact that its presence permeates 
all the three states. Thus the fourth state always remains 
full-in-itself [unaffected by its presence in all the three 
preceding states]. 
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Yoga raja's introduction to verse 35 

The author [Abhinavagupta] describes the three states of 
waking, dreaming and dreamless sleep in terms given in the 
Upanisads, mentioning that the fourth state is beyond 
the three states, notwithstanding the fact that it permeates 
them. He indicates [this in the following verse]: 

Verse 35 

5TT1T: gHT^JT 

5HHV4HHWH: T* 5^11 II 

jfigrad visvam bhedfit 

svapnas tejali prakltda-mahntmyat I 
prajiiah suptSvasthd 

jnana-ghanatvat tatah param turyam I 1351 I 

The waking state corresponds to the universe 
(vi£va) because of differentiation. The dreaming 
state corresponds to illumination ( tejas ) on 
account of the dominance of light. The state of 
dreamless slumber corresponds to understanding 
(pritjiia ), as this state is characterised by massive 
knowledge, and the fourth (tun/a) state is beyond 
all these. 1 

Yoga raja s commentary on verse 35 

The waking state is the universe, corresponding to the virBj 
(all-encompassing) state of Brahman. Why so? Because of the 
prevalence of differentiation [which characterises the 
universe]. The supreme Lord has created diverse objects like 
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sound etc., which the various sense-organs perceive. In this 
manner, through Brahman s power of cognition, varietv 
occurs. [This variety] emanates from contact [between sense 
organ and] sense object existing externally as subject and 
object. Therefore it has been stated in the Siva Siltras: 

Knowledge is the waking state. (Siva Siltra 1.5) 

This [the waking state] is regarded as the virdj (the all 
encompassing) state of Brahman. As has been mentioned in 
the scriptural text: 


He who has eyes on all sides, mouths on all sides, arms on all 
sides, and legs on all sides. Creating heaven and earth, alone 
forges all the creatures with two hands and two wings. 
iSvettlsvatara Upanisad 111.3! 

The dream state is the state of illumination (tejas). Why so? On 
account of the dominance of light in this state. In the dream 
state, the external sense organs do not function with respect 
to [sense] objects such as sound and so on, nor do [sense] 
objects like sounds, etc., really exist [for apprehension by 
sense organs in this state]. There is no other cause [than the 
illumination cited above] for the determinate knowledge of 
objects to arise in that state. Nevertheless, objects do appear 
before the mind in the dream state. Therefore, the logical 
presumption is that it is the supreme Lord's nature to assume 
the role of a subject and then to manifest himself in a variety 
of objects, such as a house, city, walls, etc., in dreams 
[experienced] individually by different subjects, in the 
exercise of his divine freedom. In this way, he manifests 
the variety of the world to different subjects in different forms 
in the dream state. 
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The proponents of the theory of Brahman have admitted 
the existence of the freedom of Brahman in the dream state. 
The Vedanta [in an unspecified text] says: 

Differentiating himself from himself and creating the different 
kinds of objects, the omnipresent one, the supreme Lord, 
appears as the enjoyer in the dream state. 

Illumination (tejas) is at the root of such creation; therefore the 
dream state is the illuminating state of Brahman. 

Similarly, prSjna is Brahman's state of [dreamless] sleep. 
That which is the state of [dreamless] sleep for all subjects in 
creation is the dreamless state of Brahman, the state of prdjha. 
Since the subject-object relationship is dissolved in the 
dreamless state, it is the void in all subjects. The residual 
impressions of objects remain after their dissolution. 
Therefore the seeds of future creations remain in the 
dreamless state. This is the priljna state of Brahman, where 
Brahman alone exists in the form of the universal subject. 

Since the infinite variety of the world manifested in the 
form of blue, happiness, etc., is experienced by all subjects [on 
the empirical level], and then [in the dreamless state] they 
exist only as residual impressions, this state is undoubtedly 
one of dreamlessness on the part of Brahman the universal 
subject. On awakening, he the universal subject experiences 
all [the totality of objects] as if they had been experienced 
by him before. If Brahman does not hold the [residual 
impressions] of the totality of objects in his bosom, then the 
memory of objects experienced before in the form of "these 
are similar to what I have known before could not arise in 
him. Brahman the universal subject |when he awakes]. The 
subsequent knowledge in the form of "1 slept well," "1 had a 
painful experience in sleep,” or "1 lost all consciousness in 
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sleep" could not otherwise have arisen in him as the subject 
DivSkara Vatsa has rightly observed: 

If all Ike objects experienced by you do not remain stored in you 
fully identified ivith yourself, then how could their memory 
arise at all, erasing their first experience? 

In this manner, the state of deep sleep is the state of awareness 
of Brahman in which consciousness persists |in latent form). 

Why so? Because it is a state of massive knowledge. The 
state of massive knowledge is the distinguishing feature of 
deep sleep and the fourth state. This is confirmed in [the 
above verse). The state of deep sleep, whose nature is pure 
illumination, is characterised by massive knowledge, but 
since the world of objects in this state remains fully dissolved, 
existing only in the form of residual impressions, it is not 
wholly of the nature of consciousness, hence the cognition of 
the object remains hazy. As has been said in the Spanda Kdrihis 
II.18J: 

The omnipresent Being li.e. Paramaiiva] who is endowed with 
the supreme $akti in the form of the knowledge of uvrldly 
objects is manifested in the two states, leaking and dreaming 
bn the mundane world 1; he is manifested in other states, i.e. 
the deep) sleep state and the fourth /turiya/ state only as pure 
consciousness. 

Higher than this [the state of deep sleep) is the fourth state, 
and this state of Brahman is one of fullness and bliss in the 
true sense of the term, as it is absolutely free from even 
the residual impressions of objects. No other description is 
appropriate because this state is the resting place [the locus) of 
the three states of waking, dreaming, and deep sleep. As such 
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it permeates all these three states. Therefore the phrase 
"characterised by massive knowledge" appears in the verse. 

Since the states of waking, sleep, and deep sleep in 
subjects are dominated by ignorance, these are characterised 
by differentiation. The fourth state, on the other hand, 
embodies massive knowledge, illumination, and bliss because 
of the dissolution of subject-object differentiation [including 
their) residual impressions. Therefore, the fourth state (turya), 
whose nature is pure consciousness, is different from the 
others, though it is present in the three states of waking 
etc., while at the same time existing above them. In this 
way Brahman, who is the supreme, non-dual Being and is 
absolutely free and full-in-himself, manifests in and through 
the three states. 

YogarUja's introduction to verse 36 

It may be asked: Given that he [the Self] is held to permeate all 
subjects, is the pure supreme Self subject to the ignorance that 
is found in the different limited subjects on the empirical 
plane? The reply is no, and is indicated with the help of an 
illustration [in the following verse]: 


Verse 36 







3fWJ5 = IT: 5^: II ^ II 
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jala-dhara-dhuma-rajobhir 

malirii-kriyate yatha tia gagam-talam I 
tad van maya-vikrtibhir 

aparSmrstah parah purusalt I 1361 I 

Just as the vast expanse of sky is not defiled by 
clouds nor smoke nor dust, so the supreme Being 
is not affected by the changes of mdyil. 

Yoga raja’s commentary on verse 36 

Just as the surface of the sky is intrinsically pure and is not 
defiled by clouds, smoke, or dust floating on the horizon, nor 
is its permanence and wide expanse affected by them, and just 
as it [the Self] also remains undefiled under all different 
situations, like the sky reflected in a clear mirror, and is 
always recognised as such, so it [the Self) never loses its 
essence in different situations and conditions like the birth, 
death, etc., of limited subjects which are emanated from 
ignorance caused by the changes in mays. 

The supreme Being is both the source of the emanation 
and the resting place of all living beings. That he always 
manifests himself as all [limited] beings is pointed out by 
using the word "supreme" [in the expression "supreme 
Being" in the above verse]. Hence the Lord is like a magician 
[untouched by the exercise of his magical powers] who is 
unblemished by the modifications of the self-born mSyS. This 
has been stated by my great great grand teacher [Utpaladeva] 
in his work Ajada-pramStr-siddhi: 

Although the manifestation of the ultimate Being is restricted 
in limited beings by the vital breath and the physical body, it 
remains unaffected in the supreme Being. The vital breath is 
also his form; how then can he be affected by it? 
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YogarUja's introduction to verse 37 
Since the real essence of all limited beings is pure 
consciousness, how can they be conditioned by different 
situations such as birth, death, delusion, suffering, happiness, 
etc? The answer is given [in the following verse] citing a 
suitable example: 


Verse 37 

HIcVlIH ngcid 

Om-- 'I V I' 

ekasmin ghata-gagane 

rajasa vyitpte bhavanti mnyani I 
malindni tad vadete 

jlvdh sukha-duhkha-bheda-jusah I 1371 I 

When the ether in one jar is filled with dust, the 
ether in other jars is not then defiled. This is also 
true for those souls that undergo differentiation 
with respect to joy and sorrow. 

Yogarilja's commentary on verse 37 

Just as the ether in a jar is not contaminated from the dust 
particles in the ether in another jar, despite the fact that 
the ether in all of them is common, similarly the numerous 
limited beings remain essentially the same despite their 
mutual differentiations. 

Although ether is intrinsically free from contamination 
and is extensive and eternal, it becomes contracted on account 
of being limited by a jar. The contraction of ether [in spatial 
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terms) arises from its limiting property, a particular jar. The 
nature of ether, [for example] one surrounded by a jar, the 
other by a piece of cloth, etc., which has been made fragrant 
by the use of sandalwood or musk or some other substance, is 
not changed since it's essence remains ether. In other words, 
ether surrounded by different objects does not undergo 
differentiation caused by the limiting property [of the 
surrounding object). On the contrary, ether, being one and the 
same in essence, appears in a variety of forms only upon being 
surrounded by varying limiting properties. Thus ether 
remains ether, despite contraction caused by a jar, etc., 
because its ability to perform the actions [of ether] persists 
also in that form [when surrounded by a jar). The defilement 
of ether due to its association with limited properties like a jar, 
etc., cannot hide its essential nature nor can they [the limiting 
properties) cause any differentiation [in the ether itself). 

In the same way, purusas, or limited beings, who are pure 
consciousness in essence, and who are covered by the three 
veils or defilements, ilnava, milylya, and karma caused by the 
functioning of the maya Sakti of the supreme Lord, appear to 
be deprived of their absolute extensive consciousness and 
blissful essence. As a consequence, they become distinct from 
one another or discrete, owing to differentiations caused by 
the presence of the three coverings in them, as in the case 
of ether surrounded by limiting properties such as a jar, a 
[piece of] cloth, etc. Thus the differentiation caused by the 
coverings of maya [in pure consciousness] is given the name of 
jlva (limited being). 

As a matter of fact [from the highest perspective], the use 
of terms such as jlvas (souls), purusas (persons), atmans (seifs), 
aim (atom), as used in the texts of certain schools of 
philosophical thought to refer to [the self-contractual form 
of] the supreme Lord whose nature is unlimited pure 
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consciousness and bliss, is not proper. Limited beings covered 
by the veils of Unava, etc., and endowed with different 
physical bodies caused by the beginningless karma mala are of 
infinite variety, and the residual impressions caused by them 
[the veils] are incapable of effecting the experience of unity. 
Just as the ether surrounded by a jar, etc., or a cloth 
perfumed by different kinds of scents do not produce the 
experience of unity [since they appear as different on account 
of the differentiation caused by various limiting properties], 
so limited beings seem different from one another despite 
their being of the nature of pure consciousness in essence. 

Yoga raja's introduction to verse 38 

Thus the different conditions in which the limited beings exist 
[on the worldly plane] are attributed to the supreme Lord 
[being the sole reality]. But as a matter of fact they do not 
apply [to the Lord]. This has been explained in the following 
verse: 
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Verse 38 

3II*t 1 3ii«-ri 

^ GhWh JJ£: | 

rTr^M JRTH 

^ 53: rRn II ^ II 

s/inte Santa ivHyam 

hrste hrsto vimohavati tnQdhah I 
tattva-gane sati bhagaviin 

tin punah paramtirtliatali sa tat hit I 1 38 1 I 

The supreme Lord seems still when the various 
elements are still; glad when they are glad; 
gloomy when they are gloomy; but truly he is 
not so. 

Yogaraja's commentary on verse 38 

When the tattvas (elements) or the senses are stilled or 
withdrawn, the Lord residing in them [as the underlying 
reality] is regarded as still; in the same way, when they are 
joyous, the Lord is consideied so; similarly, when they 
are deluded, the Lord also appears to be so, covered by tamos 
like immovable and unconscious objects such as trees, etc. But 
the supreme Lord is really not so [affected]. All inanimate 
creation is created and destroyed, but in the supreme Lord, 
who is eternal, there is really no creation or destruction, 
despite his being covered by milyi J, etc. In other words the 
supreme Lord always remains as he is, ever unchanged. 
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YogarUja's introduction to verse 39 

The delusion which has come into existence ever since the first 
creation is completely annihilated by pure knowledge, and 
the divine freedom of the pure Self is the root cause of this, as 
has been indicated in the following verse: 

Verse 39 

wm* crOjCT H'ClfFq I 

STTfcr MdrV-IH '-RMkHI II ^ II 

ynd-anntinany npi tad-rilpllvabhflsanani 
tilt pttrd nirilkrtya 
at many andttm-rupdm 

bhrantim vidalaynti paramdtma I 1 39 1 I 

Having first annihilated the semblance of the Self 
in the not-self, the supreme Lord shatters the 
delusion that causes the experience of the not-self 
in the Self. 1 

YogarSja's com men tary on verse 39 

[The manifestation of the semblance of Self in] the not-self 
taking the form of the insentient body, etc., which gives rise to 
such self-experiences as "1 am thin," "I am fat," etc., is what is 
known as the experience of Self in the not-self |called 
intellectual ignorance, bauddha ajiMna]. The first step towards 
the removal of delusion about one's real nature is the self¬ 
experience "1 am massive consciousness and bliss, 
unlimited and free in nature," which occurs by removing the 
false experience of the Self in not-self (anatmani atma-bodha). 
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When the individual being is freed from the bondage 
caused by the false identification of the physical body with the 
Self, he becomes the divine Self. The delusion which causes 
the cognition of diversity is destroyed by the knowledge of 
the real Self in the form of “I am of the nature of the universe 
[self-luminous illumination, universal in nature, in which 
everything in creation exists]." 

The gist of what is being expressed here is that so long 
as the [false] experience of the Self in the not-self, such as 
the physical body, etc., is not ended, the false experience of 
duality and diversity in the world will not disappear, despite 
his [the individual's] possession of a universal nature. 
Therefore it is held that the false experience of the not-self in 
the Self (paurusa ajMna) is destroyed by the supreme Lord 
himself [by infusing the fettered individual with his grace) 
after annihilating the experience of Self [i.e., the semblence of 
the Self]. None other [than the supreme Lord] has the power 
to achieve this. 
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Yogarilja's introduction to verse 40 

Thus, the spiritual adept who has become a divine being 
following the destruction of the two kinds of illusions- 
[spiritual ignorance and intellectual ignorance]-has nothing 
more to achieve, as has been stated in the following verse. 

Verse 40 

H ^ q#FRT vrsrfH || yo || 

itthnm vibhmna-yugalaka 

-samula-vicchedane krtarthasya I 
kartavydntara-kalana 

na jstu parayogino bhavati I 1 40 1 I 

When in this way the two illusions are successfully 
rooted out completely, the exalted adepts have 
fulfilled their aim, and there cannot be any duty 
left for them to accomplish. 

Yogarilja's commentary on verse 40 

Thus as has been established in the foregoing verse, when the 
spiritual adept achieves the goal after nipping in the bud the 
two kinds of illusions [paurusa ajfUlna, i.e., the experience of 
not-self in the Self and bauddha ajMna, i.e., the experience 
of the Self in the not-self], and after attaining the experience of 
divine freedom [which is the distinguishing characteristic of 
one's divine essence], thereby putting an end to self-imposed 
limitation, then such individuals, endowed with the best kind 
of Yoga, do not have to do anything or perform any duty such 
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as undertaking pilgrimage to holy places, taking up 
residence there, undergoing initiation, repeating the name of 
God, listening to spiritual discourses, and so on. 1 (It is said in 
an unspecified text:J 

Experience of the Self through yoga <spiritual discipline) is the 
highest duty (dharma). 

In this way the importance of the Yoga of the Self has been 
asserted. Once the exalted adept (yogi,,) has achieved this 
[experience of the Self], he does not have to exert himself in 
any other way. This has also been stated by Lord Krishna: 

When your intellect crosses the marsh of delusion, then you 
will attain the feeling of non-attachment lof the 
highest kind!, which is worth knowing and is also 
well-knoum. IBhagavad Gm 11.521 
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Yogartlja's introduction to verse 41 

Now [when the highest Yoga is attained] the universe 
comprised of the levels beginning with prthvl (gross earth) up 
to mllya, characterised by the knowledge of discreteness, is 
integrated in experience with the universe which exists on 
the level of Sakti and is characterised by the experience of 
duality-in-nonduality, and is experienced |by the adept] such 
that he recognises his own universal nature which is 
expressive of his divine Self, thus paving the way for his 
attaining union with the sfimbhava level, which is of the nature 
of infinite illumination and massive bliss. Thus the experience 
of discreteness and differentiation melts and is transformed 
into one of unity. 1 The level of Sambhu is like an ocean of 
nectar, full of infinite bliss, from which surge the massive 
currents of the play of Sakti, assuming the form of the waves 
of differences and shapes, thereby revealing the supreme 
consciousness in gradual steps as the equilibrium of nara (the 
individual), Sakti and Siva. 

This is the essence of the power of the great mantra which 
is experienced by the spiritual adept, and which after 
his direct vision of the great unity, has the potential of 
obliterating the experience of all diversity. The nature of this 
unity has been conveyed, taking inspiration from the 
Agamas, [in the following verse] through the explication of 
the unity of the three eggs [symbolising the three levels in 
creation, which are the gross physical level, the subtle level of 
prakrti, and the most subtle level of mOyS\. 
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Verse 41 

^ qf fc i nfo i 

f| V? II 


prthivl prakrtir mCtyd 

tri-tayam idant vedya-rilpatd-patitam I 
advaita-bhnvima-balnd 

bhavati hi satt matra-pari&sam I 142 I I 


Thus by the power of meditation on unity, the 
trinity of prthivl (earth), prakrti and mtlya that had 
revealed itself in objective form, becomes reduced 
to simple being. 


YogarSja's commentary on verse 41 

The universe comprised of the three eggs, prthivl, prakrti and 
mays, symbolises the object (idam) manifested in three forms, 
i.e. the gross, the subtle, and the most subtle. As said in the 
Srikitlikilkrama Tantra: 


Knowledge is manifested in different forms, internally as 
well as externally. There is no existence lof the objective 
worldl apart from knowledge, therefore the universe is 
of the nature of knowledge. Nothing different from knowledge 
can be the object of knowledge, hence one may draw the 
conclusion that it is knowledge which really becomes the object 
of knowledge. 

According to this extract from the Agamas, deep meditation 
on unity culminates in the experience of the illumination in 
the form of pure being. 













Verse 42 


95 


Yogaril hi s introduction to verse 42 

The manifestation of discreteness and differentiation is false, 
as has been indicated in the following verse: 

Verse 42 

R^RFtR W £R i 
*T^RTif fl^RIRffcf II VR II 

raia nil-ku ndala-katakam 

bheda-tyigena driyate yathd hema I 
tadvad bheda-tyage 

san-mStram sarvam abhati I 1421 I 

Just as a belt, a ring, or a bracelet, irrespective of 
their differentiation, appear simply as gold, so the 
universe, irrespective of its differentiation, appears 
as simple being. 

Yogarilja's commentary on verse 42 

Just as a golden belt, etc., appears simply as gold to one who 
desires gold, irrespective of its shape as a belt, etc., and as 
gold, silver, copper, zinc, etc., appear simply as metal to one 
who desires metal, similarly everything in this world appears 
as simple beingness to the spiritual adept who is established 
firmly in his pure illumination-nature which, after the 
removal of all taints, is devoid of thought constructs. This has 
been aptly stated by Bhatta Kallata thus: 
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This Itrue illumination-nature] is experienced by the 
spiritual adept on undergoing complete tranformalion lof his 
vision ]. 1 

Thereafter the entire universe is experienced as pure being. 

Yogardja's introduction to verse 43 

Thus [m the following verse] the author [Abhinavagupta I 
indirectly refers to the prevailing tradition of mantra 
worshippers who following the Agamas subscribe to the 
theory of attaining their dakta nature after giving up their 


Verse 43 

Al I’-riHTfd IcH<h TTR 

flc*# 5T# 

fellt-MId *flfq<^HNIHJ| || 

tad brahma param suddham 

idntam abhcdiUmakam samam sakalam 
amrtam satyam iaklau 

viirdmyati bhd-svariipdydm I 1 43 | | 

This is the Brahman (supreme being), supreme, 
pure, still, undifferentiated, equable, complete, 
deathless, real, that rests in the Sakti who is of the 
nature of illumination. 
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Yogardja's commentary on verse 43 

Tliat which is of the nature of pure being is called Brahman on 
account of its all-pervasiveness. As has been stated by the 
knowers of the Upanisads: 

Prior to creation, this universe was pure being. 

This [Brahman] is "supreme" because of its nature as being 
full, or complete-in-itself. It is regarded as "pure" in nature 
due to the absence of the sense of acceptance and rejection in 
it. It is called "still" because it is free from differentiation, 
and therefore it is said to be of the nature of non-difference. 
It is "equable" due to the absence of superiority and 
inferiority in it. 

E:wti a mere atom of Brahman has the nature of all, free from 
thought constructs and unsurpassed. 

Such is the nature of Brahman, it is immortal and deathless. 

In all beings there exist two aspects or modes, the true and the 
false. The true aspect or mode is the species, while the false 
aspects or modes are the individual. 

Whatever exists at the beginning, in the middle, and at 
the end li.e. at the time of creation, maintenance, and 
dissolution] is true. 
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This is the way the revered Bhartfhari described the truth 
which is of the nature of "being" only: 


All these rest in the truth, the supreme iakti that is in 
equipoise of will, knowledge, action, and illumination. 

All objects exist in the Samvid (the supreme experiencing 
principle) and the Samvid is one with the £akti. 

Moreover according to mantra tradition, [the letter "na" | 
coming after the syllable "4a" in the word silnta symbolises 
Brahman which is deathless, or it embodies the immortal seed 
[of the supreme Being] in its bosom. Brahman, whose nature 
is that of being, is pure due to the presence of sadd4iva in it 
[meaning that Brahman is equivalent to s adadiva], Thus, 
Brahman is sama (equable), the perfect equilibrium of all 
m the form of the self-experience "I am all this." [When this 
self-experience arises] then the delusion [with respect to the 
variety in the universe which is experienced as different from 
oneself) is dissolved, hence [Brahman] is spoken of as true. As 
has been stated in the Trimiika [i.e., in the Partltrliika] by 
God himself: 

O lady with the beautiful hips, the third Brahman . . .' 

Brahman, which is universal in nature on the level of sadaiiva 
and is characterised by immortality, rests in the Sakti as 
described above. 
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Yogarilja ’s introduction to verse 44 

That which does not rest in the supreme Sakti through the 
powers of will, knowledge, and action does not really exist as 
has been stated in the following verse: 

Verse 44 
fTcl dtlH ffcl 
fi'-IKJd ?Tcl ^ I 

II W 11 

isyata iti vedyata iti 

samptldyata ili ca bha-svarapena 
aparitmrstani pad api tit 

mbhah-prasunatvam abhyeti I 1441 I 

On the other hand, anything untouched by 
illumination (bha) expressed as the powers of will, 
knowledge, and action is like a flower-in-the sky; 
it does not exist. [Illumination consists of 
the powers of will, knowledge, and action held in 
perfect equilibrium]. 

Yogaritja's commentary on verse 44 

An actual object existing externally [in the world], if it were 
"untouched" by, or not related to the samvid (consciousness) 
manifested by supreme Sakti, who is comprised of a perfect 
equilibrium of three aspects or modes, namely the powers of 
will, knowledge, and action, functioning in and through pure 
illumination, would be like a flower-in-the-sky [which 
has no existence at all]. The threefold powers mentioned 
above constitute the trident [of the supreme being, Siva], 
which is conceived of as being intrinsic in the nature of Siva, 
as described above. 
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Yogaraja’s introduction to verse 45 

After describing Brahman's identity with the supreme Sakti 
on the level of the Sakti, now, in the following verse, (the 
author refers to the] complete identification of Brahman with 
the Sakti on the level of Sambhu [i.e. the supreme ParamaSivn 
level] in trance. 


Verse 45 

RlddlMM W4 

II VH II 

6akti-t rtiQla-parigama 

-yogena samastam api parame&e I 
iiva-ndmani paramiirthe 

visrjyate deva-devena I 1 45 II 

Everything in its entirety is resolved by the God of 
Gods into the supreme Lord, Siva, through his 
attaining the trident of [the divine] Sakti. 1 

Yogaraja's commentary on verse 45 

In this way, all this [the universe] is truly Brahman on account 
of its being of the nature of being as stated above. When 
Brahman is inseparably fused with the trident of taktis in the 
manner desenbed above, this culminates in his resolution into 
the supreme Lord, Siva united with the supreme Sakti-Siva 
who is unlimited consciousness and bliss. In other words, 
the supreme Lord attains the state of absolute absorption 
following union by the strenghthening of his self-experience 
by his self-withdrawal [from the external world|. The entire 
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creation is resolved into ParamaSiva alone, who is the lord of 
all the gods beginning with Brahma up to sadSSiva, and who is 
also the lord of the senses responsible for the manifestation of 

all- 

According to this school [Saivism], the agency of none 
other [than ParamaSival is admitted. There is no subject other 
than he. Assuming different roles like Rudra, and ksetrajitas (a 
type of subject), etc., everything in this world is his own self¬ 
manifestation, hence his description as Lord of Lords is quite 
appropriate. In this manner the act of creation by the supreme 
Lord has been described. 

Yogarilja's introduction to verse 46 

Thus far, the [arising of the] universe characterised by 
discreteness and limitation in the form of limited subjects 
through the ascendance of Sakti, i.e. non-duality in duality, 
which is essentially non-different from Siva, who is of the 
nature of consciousness, has been conclusively demonstrated. 

Now in the following verse it is shown that Siva, whose 
nature is massive consciousness and bliss, manifests himself 
as the universe, with its infinite variety of limited subjects and 
objects, by displaying his nature as the Sakti. Sakti and the 
limited subjects and objects have in fact no existence apart 
from Siva. That it is Siva who creates due to his rasa (nectar of 
bliss) is established in the following verses, which are the 
expansion of mantras. 
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Verse 46 

www 3T?Ufa cKJj 

^5 ^IcHeilfo || v$ II 

punar api ca panca-sakti 

-prasarana-kramena bahir api tat 
anda-trayam vicitram 

srstani bahir-dtma-ldbhena II461 I 

And again, he [Paramasiva] accomplishes the task 
of the external creation of the three eggs with their 
infinite variety in order to find himself in the 
external world [as innumerable subjects and 
objects] through the process of expansion of his 
five Saktis. 

YogarUja s commentary on verse 46 

The equilibrium of the five £aktis-cit (the power of 
consciousness), tinanda (the power of bliss), iccha (the power of 
will), jtUtna (the power of knowledge), kriya (the power of 
act,on)-is the nature of Paramasiva. He unfolds himself 
(during the process of manifestation] in five forms, which 
are Siva, Sakti, sada&iva, Uvara. and iuddha-vidyB, each 
one characterised by the dominance of one of the taktis, 
respectively. He has also manifested the three eggs [of Sakti, 
maya. and prakrti], comprised of different bhuvanas (worlds) in 
order to manifest himself externally as the universe.' Also 
ParamaSiva is ever free, and as such he always manifests his 
play, consisting of the process of creation and absorption of 
the universe with himself as the background. The universe is 
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essentially non-different from him, though he causes it to 
appear as different from himself. In short, there is nothing in 
creation that is different from him. 

Yogarilja's introduction to verses 47-50 

In this way, the supreme Lord, always engaged in projecting 
and then absorbing the universe, is called Siva. The questions 
arise: Who is he, where does he exist, and how can he 
be known? The replies given are that firstly Siva is the soul 
of all, and secondly that he manifests himself everywhere 
from the beginning and carries out the functions of creation, 
maintenance, and absorption, and so on. The [personal 
pronoun] words like "I" [or "me" etc. in the following verses 
47 through 50] refer to this [Siva-nature]. 


Verses 47-50 


5fcT *lRtrd*M**i 

II II 

fduf^Fddcdfild ^HT^II Vd II 
3T^cf MW: 



f^lft *1% II II 
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kid IS ^fa I 

RKkHHWd+l^ 

f^R^oT 4=^IW II || 

iti iakti-cakra-yantram 

krlda-yogena vahayan devah I 
a hum eva suddha-rupah 

iakti-mahH-cakra-nHyaka-pada-sthah I 1471 I 
mayy eva bhati visvatn 

darpana iva nirmale ghatadlni I 
mattah prasarati s arvam 

svapna-vicilralvam iva suptat I 1 48 1 I 

aham eva visva-rupah 

kara-caratUidi-sva-bhava iva dehah I 
sarvasminn aham eva 

sphurdmi bhavesu bhii-svarupam iva I 1491 I 
draft a frota ghrata 

dchendriya-varjito 'py akartdpi I 
siddha n ttigama-tarkams 

citrdti aham eva racayami I 1 50 1 I 

Thus the Lord makes the wheel of £akti in 
"1 am"-ness (ahainta the supreme "I") revolve by 
the power of his own sport. Pure in nature, he is 
present as the leader of the great circle of iaktis. 

It is in "me" that the universe reveals itself as 
[inanimate objects like] jars as in a mirror. From 
"me" the universe emanates like the varied forms 
of dreams from sleep. 
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It is the supreme "I" ( aham) alone who takes the 
form of the universe like a body composed of 
hands, feet, etc. In all, it is the "I" (aham) alone 
who is manifest as illumination in all of its modes. 

Though without the body or senses, the "I" (aham) 
sees, hears, and smells. Though not an agent [in 
the worldly sense], the “l" alone creates the dif¬ 
ferent doctrines, the Siddhanta Agama texts, and 
logical reasoning. 

Yogaraja 's commentary on verses 47-50 

As has been explained, the infinite modes of the Sakti, 
beginning with the group of five [principal] saktis-eit (the 
power of consciousness), Unaniia (the power of bliss), and so 
on-constitute the wheel which is revolved by the Lord by 
way of his sport, resulting in the functions of creation and 
dissolution alternating and moving up and down like a 
Persian wheel. The Lord who operates this wheel as his sport 
manifests himself as the eternally sportive Lord, who is the "I" 
(aham) in all living creatures, the andhala nada (primordial 
sound), which is in fact only a kind of self-experience [on the 
part of the Lord) in the form of the supreme “I" (pQrnftlwmt/i), 
never negated and always experienced as the supreme Self. 

This indicates that the pOrn/thamtd (the resting place for 
his Self) is Siva, who is pure and therefore beyond 
conceptualisation. Moreover, he abides as the leader of the 
great wheel [of saktis\ and bestows freedom to the Aiktis, the 
presiding deities of the senses, controlling their activities such 
as grasping or relinquishing their objects of enjoyment, etc. 
Since the senses cannot exist in the absence of their resting 
place in consciousness [from which they derive operative 
power], they necessarily always serve consciousness, the 
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reservoir of power essential to their functioning. Hence 
we reject the view that God [other than the real Self] exists in 
the hearts of all subjects, and that he is the controller of all 
the activities in the world. Thus all that is experienced as the 
universe [with its infinite variety] manifests in "me" like the 
reflection in a mirror; this is exactly what has been conveyed 
in the verse by the statement that all is manifested as resting 
in the "I." In other words, the "I" is the soul of all that is 
manifested as the universe. From "me", i.e. the pure Self 
( pUrnahamM ), the entire universe with its infinite variety 
of subjects and objects emanates, i.e. manifests as somewhat 
different from the experiencing subject. 

"In what way?" The reply is given [in verse 48 in the 
phrase] "like the varied forms of dreams from sleep." Just as 
a variety of wonderful objects like a city's boundary walls, 
temples, etc., emanate in the state of dream from the 
consciousness of the sleeping subject in the absence of any 
other material cause like ignorance, etc., despite their 
being externally non-existent, so in the absence of any other 
plausible cause suggested by other schools of philosophical 
thought, the universe must be admitted to have emanated 
from the "I" (ahnw), whose nature is pure consciousness and 
massive bliss, and which is beyond limitation. Therefore, 
the conclusion in the verse is "In all, it is the I (aham) who is 
manifest. I ( nham) here means the absolute self-experience 
by the supreme Lord and the pure consciousness who alone is 
of the nature of the universe because of assuming the forms of 
the infinite numbers of limited subjects, their bodies, etc. It is 
the supreme Lord who is referred to in verse [49] in the phrase 
"[The entire universe is only my[ illumination in all its 
modes . This is because the thread of unity underlying 
all, [such as a] cowherd, children, women, etc., is always 
manifest [to the knower of his real nature] despite the 
appearance of externally visible variety. 
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How is this possible? The reply is given in the verse in the 
phrase "like a body composed of hands, feet, etc." Just as 
all physical bodies equipped with hands, feet, and so on 
are one body common to all [from the perspective of the 
supreme Being] but many bodies from the perspective of 
the individual being, so pure consciousness, though really 
one, is of the nature of the universe characterised by infinite 
variety because of its underlying or pervading all like a 
unifying thread. In the same way, the expression in all 
occurring in the verse [in the phrase ' In all, it is the I who is 
revealed ..."[ signifies the totality of the universe manifested 
as subjects, objects, and the means of cognition. "In all, I 
(aham) alone am manifest." This is justified on account of the 
fact that one’s self (aham) alone is manifested in [all cognitions 
of] the experiencing subject [and as such it permeates all]. 

One might ask: "How is this possible?" The reply given by 
the author is "like illumination in all its modes." The aham 
("I am"), who is of the nature of pure consciousness alone, 
shines in the material world and reveals all objects [animate as 
well as inanimate. Material objects are incapable of revealing 
themselves; they are revealed when these come in contact 
with the illumination nature of the Self during the process 
of cognition]. 

["The 1 (aham) sees, hears and smells."] means that the 
ahamtt, being of the nature of pure consciousness, alone 
"sees," "hears," "smells," "tastes," and "touches," even on 
being devoid of the body, the senses, etc. [The physical body 
is not a permanent appendage of the Self; but the Self always 
remains as the seer which is its essential nature]. Thus it can 
be said that everything in this world rests in the absolute 
ahamia ("I am"-ness), which is the highest cause of all 
its effects. It is generally thought that the aggregate of body- 
senses, etc., in an embodied being "sees, but this is not true 
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because in the states like dreaming etc. there is a total absence 
of the seer [when one is not even aware of one's embodied 
condition). “I" [and "me" etc. in verses 47 through 50J refer to 
the supreme Purusa (the conscious Self), one who manifests as 
the body and the senses etc., whose essential nature is that of 
pure consciousness and massive bliss when devoid of the 
body and the senses etc. He is the enjoyer of all objects and 
lives as he does in the hearts of all beings. As has also been said 
in Sruti (the revealed texts): 


That Purufa has been described as the first one and the great 
lone I who moves with speed and grasps I all objectsi despite his 
being devoid of feet and hands, who sees in the absence of eyes, 
listens in the absence of ears, and knows objects without’Ins 
being known by any one else, igvetasvatara Upanisad IIU 9 J 

The meaning of the statement occurring in the verse that 
"though not an agent, the "I" alone creates the different 
doctrines, the Siddhanta Agama texts" is that although he [the 
supreme Lord] is not a direct agent, his presence in the minds 
o gods, seers, and men as their illuminating wisdom is what 
is meant by the statement: 

Aham Cl am"-ness) alone creates the different doctrines, the 
biddhdnta Agama texts. 

Since the material body, senses, etc. are like lumps of clav 
they are therefore incapable of creating them [the Agamas]’ 
The aham ("I am "-ness) is the creator of all scriptures which he 
accomplishes through a variety of means. Thus it is clear that 
there is neither any use nor any scope for establishing the 
existence of the supreme Lord, who is of the nature of the 
absolute aham. [His existence is self-evident, an established 
tact). Such an absolute aham is incapable of being concealed or 







Verse 51 




denied as he is present everywhere, in all subjects, in the form 

I of Siva. He is the premier siddha, the source of all the means of 
valid cognitions. 

I- Yogardjn's introduction to verse 57 

Thus the experience [of the supreme Lord that) "All this 
is my glory'" has been firmly established through these 
explanations. One [belonging to the mundane level] who 
succeeds in having such a self-experience becomes a perfect 
spiritual adept (yogi), well established in his real nature as the 
[ supreme Brahman. This has been stated in the following verse: 


Verse 51 



tfrcfai ssriijT ii 



salile salilam kstre 

kslram iva brahmani lay / sydt I 157 1 I 

When the conceptual knowledge of duality 
disappears from the mind of a spiritual adept 
[after he establishes himself in his divine essence], 
and thus when he has succeeded in crossing over 
the delusion of mityS, such an adept is merged in 
Brahman like water in water, and milk in milk. 
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Yoga raja's commentary on verse 51 

Thus following the experience of "All this is aham (the pure I)" 
the [spiritual adept's] conceptual knowledge of duality 
melts away, and the experience of diversity vanishes 
altogether. He passes beyond deluding nitty a. Consequently, 
the ignorance arising from the experience of the Self in the 
not-self, which is responsible for the knowledge of diversity, 
disappears. Such a spiritual adept then gives up the [self- 
imposed] contraction by coming to feel that "aham ('1 am ) is 
the Self of the universe." He then merges in the all-pervasive 
Brahman, the pure [supreme] Self, which is of the nature of 
pure consciousness and massive bliss. The phrase [in the 
verse] "is merged [in the Brahman]" signifies that he becomes 
identified with Brahman after giving up his [self-imposed) 
contraction. 

It may be asked: how [is this accomplished]? The reply 
given in the verse is that just as the water taken out [from a 
well or pond] by means of jars etc., or the milk collected from 
thousands of different kinds of cows, such as spotted or 
coloured, or some yielding more milk than others, and so on, 
becomes one on being mixed, thereby losing the distinction 
that arises from differentiation due to contraction, 1 similarly 
only Brahman remains after the cessation of the experience of 
such limiting conditions as the gross physical body, the vital 
breath, the subtle body, and the void. 

Bhatta Divakara Vatsa has said in his work Kaksydstotra: 

After the island in the form of the concept of the body is 
broken, and the ocean of pure knowledge becomes one, 
all-pervasive that is, then you always shine as one 
universal Self, after diverting all the senses from going outside 
to going inside. 




Ill 


Verse 52 

Yogaraja's introduction to verse 52 

Tn a perfect spiritual adept who has firmly established 
itself in Brahman, even the disappearance of the knowledge 
the diversity of the world is also of the nature of Brahman, 
hence there is no addition to his nature. This is described in 
the following verse: 

Verse 52 

5TRi: ^ JTT£: 

II II 


ittham tattva-samOhe 

bhnva-nayd iiva-mayatvam abhiyilte 

kah tokah ko mohah 

sarvarn brahm&valokayatah I I o2 I I 

Thus when the group of tattvas has been 
transformed into the substance of Siva through 
contemplation, what grief, what delusion can 
befall him who surveys the universe as being o 
the nature of the Brahman. 


Yogaraja ’s commentary on verse 52 

Spiritual adepts who have secured freedom from the bondage 
which arises from self-imposed limitation by following the 
path described above begin experiencing the group of Wf . 
[ e „ physical elements, objects, senses, etc., as a unity, through 
contemplation of their essence, which is of the na re c 
consciousness. This results in their transformation nto t 
substance of Siva, the supreme unity, upon the dissolution 
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all opposites like grief and delusion. Upon becoming 
identified with the nature of Brahman, whereupon the group 
of tattvas lose their significance, they are no longer in a 
position to cause any grief to such perfect spiritual adepts 
who have lost their identity in Brahman. 

Yogar/tja's introduction to verse 53 

One may ask: Since the physical body of the individual 
who has realised Brahman, the supreme principle of unity, 
persists, then why don't the fruits of his actions, pious or evil, 
accrue to him? This is answered [in the following verse]: 


Verse 53 

fWTT % WS-* IdlMfLy 

BUS|| ^ || 

karmti-phalam Subham aSubham 
mithyajfUtnetw sarpgamltd eva I 
visarno hi sahga-dosas 

taskara-yogo’py ataskarasyeoa I 1531 I 

The fruits of deeds, whether pious or otherwise, 
arise from the attachment to false knowledge, for 
harmful is the defilement of association, like the 
association of a thief with one who is not a thief. 

Yogarttja's commentary on verse 53 

The fruits of pious and impious deeds, like the performance of 
the aSvamedha sacrifice or the killing of a brahmin, cling 
to the individual being due to his attachment to false 
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Ver*' 53 

. «, am equipped with a physical body/’or 

J concepts such - f . P h as the aivamedha is my 

"the performance of ““ 'f “;, healt .,chm CT tfo.h e false 
means to attain good results. Tl>us™ e |called spiritual 

i knowledge o, the Self ,n 

\ association ^ -else 

W The reply £ £oX thcpCi 

the words beginning with harmtu 1 nces 

"harmful is the defilement of the 

of harmful association arL a VN ' 1 '" L1 persons 

association of absolutely pious of the 

r r f the former *> SUSon of really pure beings 
latter to the former, s K them into fettered 

S"n^rS the consequences good 
and evil deeds. 
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Yoga raja 's introduction to verse 54 

Perfect spiritual adepts who have attained oneness with 
Brahman are not subject to birth and death, but individuals 
associated with mays are. This has been explained [in the 
following verse]: 


Verse 54 

" 4 1 l*"d 

|| II 

loka-vyavahara-krtdm 

ya ihlividyfim uydsate mudhah I 
te ydnti janma-mrtyil 

dharmildharmilrgnla-baddhnh I 1541 | 

The deluded individual who worships the 
ignorance formed of worldly concepts passes on 
to birth and death, bound by fetters of merit 
and demerit. 

Yoga raja's commentary on verse 54 

Those beings who look upon their physical bodies as the Self 
are defiled by the desire for the enjoyment of the fruits of their 
deeds, and as such they always serve the ignorance of mays, 
which is responsible for the experience of duality in this world 
and which causes one to obtain the fruits [of one's actions] 
like the achievement of heaven or hell. Their ignorance entailj 
[the bonds of] merit and demerit, and is also responsible for 
worldly transactions. Such persons are deluded beings, 
ignorant and fettered by the bonds of merit and demerit. They 
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therefore take birth and die repeatedly in order to enjoy the 
fruits of their own deeds. Thus they are constantly subjected 
to worldly misery. But a spiritual adept in whom the veil of 
ignorance has been destroyed has been freed from the bonds 
of merit and demerit, and has secured identification with 
Brahman. Such a person is never bom and never dies. 

Yoga raja '$ introduction to verse 55 

Thus the actions arising out of ignorance are destroyed on the 
advent of knowledge and not otherwise, as has been stated in 
the following verse: 

Verse 55 

^ ii 

ajMm-kala-nicitam 

dharmodharmntmakam tu karmdpi I 
cira-samcitam iva tulam 

nasyati vijnflna-dlpti-va&t I 1551 I 

The [residual impressions of] meritorious and 
ignoble deeds, accumulated [in the intellect) 1 
during the time of ignorance, vanish due to 
the illumination-power of knowledge like an 
accumulated heap of cotton [is incinerated by the 
power of fire]. 
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Yogaraja's commentary on verse 55 

During the time of ignorance, the period of the experience of 
false subjectivity [consisting of the experience of the Self in the 
not-self], the fruits of meritorious and ignoble deeds caused 
by the desire for their enjoyment are destroyed by the 
illumination of the true knowledge of the real Self [in the form 
of the experience) "I am the supreme Brahman." Knowledge 
of this kind is capable of destroying the experience of false 
subjectivity. When such knowledge is experienced by the 
individual aspirant again and again, the power of this 

knowledge vanquishes ignorance in the intellect once and for 
all. 

In what way? Just as "heaps of cotton gathered" long ago 
instantly incinerate upon coming in contact with fire, so the 
accumulated [impressions of the) fruits [of actions performed 
in the past] are destroyed in a moment due to the incinerating 
power of the fire of true knowledge. This has been described 
in the Bhagavad Gita: 

O Arjuna, just as the burning power of fire reduces wood to 
ashes, so the fire of knowledge incinerates [the accumulated] 
karma (action). [Bliagavad Gita IV.37] 

Not only are actions already performed [by the individual] 
destroyed by the fire of true knowledge [arising in the 
spiritual adept], but even the actions performed in the present 
are unable to produce any fruits upon being consumed by that 
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Wogarlija 's introduction to verse 56 

All this has been stated [in the following verse]: 

Verse 56 

fTRSTTHT -t'dUft I 

vnfd fam-- fdd l fdP H R : II HR II 

jMna-prdptau krtam api 

na phalaya tato'sya janrnn kntham I 
gata-janma-bandlia-yogo 

bhdti fivarkah sva-dJdhitibhih I 1561 I 

After one attains true knowledge, [the actions 
performed by him] cannot bear fruit. How can he 
then be reborn? His connection with the bond of 
birth is ended, and he is revealed in the lustre of 
the Self, a sun consisting of Siva. 

YogarBja's commentary on verse 56 

When one is firmly established in the self-experience of being 
Siva, when there is no notion of false agency, and when 
actions performed, meritorious or otherwise, do not produce 
results, then how can one be bom? Clearly, one cannot then be 
reborn. 

It may be asked: If the spiritual adept is not reborn after 
the destruction of his physical body, what happens to him 
afterwards? The author's reply is that the individual spiritual 
adept, in whom the association with the bond of birth is 
destroyed, and in whom the veil of delusion vanishes, 
becomes illuminated by the light of Siva in the form of the 
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sun, by which is meant the light of his consciousness. Such a 
spiritual adept does not obtain liberation of the kind 
conceived in other schools, such as an ascent to another abode 
like heaven. He is restored to all his powers in their full form 
after the destruction of his contraction due to mdyd. 


Yogardja's introduction to ivrse 57 

This is explained with the help of an analogy: 


Verse 57 

fa tRPWHWl- 

UT?rn II *5,® II 

tusa-kambuka-kimiHruka 

-muktam bijam yathafikuram kurute I 
naiva tathdnava-mayd 

-karma-vimukto bhavOfikuratjt hy iltmd I 1 571 | 


As the seed stripped of covering, husk, and bran, 
puts forth no sprout, so the Self, stripped of the 
anava, maylya, and karma defilements, puts forth 
no sprout of physical life. 


Yogardja's commentary on verse 57 

Just as a seed when stripped of its outer cover, husk, and bran 
cannot sprout even when in contact with soil, water and 
sunlight the Self separated from the anava mala, the mdylya 

“ d “* sprm , t in ,' he p S 

ual " hosc na,ure is p“ re »"*iou™ S5 
becomes Siva by experiencing the infinite variety of objects of 
the world emanating from and dissolving back into himself 
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YogarSja 's introduction to verse 58 

A spiritual adept, in whom the seeds of his kancukas (sheaths) 
have been burnt away by the fire of true knowledge has 
nothing to fear nor has he anything to acquire or give up. 
This has been stated [in the following verse]: 

Verse 58 

dlta ?f#rT || V II 

Utma-jno na kutaicana 

bibheti sarvam hi tasya nija-rQpam I 
naiva ca socati yasmat 

paramarthe nlliild nOsli I 15SI I 

Since everything is his own form, he who knows 
the Self knows not fear; nor does he grieve, for in 
the supreme nothing perishes. 1 

Yogaritja 's commentary on verse 58 

One who knows his Self, his divine Siva-nature which is 
endowed with divine freedom, does not fear anyone, be it a 
king, an enemy, or any other creature. Why? The reply given 
by the author is that "everything is his own form." When [the 
spiritual adept] realises that he is of the nature of unity, the 
divine Siva, then all objects that constitute the universe appear 
to him as his own body. This is because illumination is 
omnipresent. It is the great illumination which shines in 
the exercise of its divine freedom in the forms of both Selfs 
and not-selfs. 
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Therefore whatever would appear in this world as 
fearsome is recognised as an integral part of his own Self - 
How can it then be the source of fear? An object appearing 
as different from one's real Self can cause fear. But what object 
(of fear), such as Yama (death), is different from all-inclusive 
$iva, and which the individual equipped with the highest 
knowledge and free from the experience of the Self as 
the physical body should fear? Thus realising his real Sell 
following the dissolution of the distinction between 
himself and everything else, he moves about alone without 
fear while living in this world. As said by the revered teacher 
Utpalacarya [i.e. Utpaladeva] in the Zivastotrdvali [XII1.16]: 

O Lord, for one who looks upon the entire objective 
world as your own body, who is devoid of thought 
constructs, who always rests in the world full-in-himself ]the 
universe being only his self-extension I and who is always bliss¬ 
ful can have no fear. 

The author [Abhinavagupta] also says: 

A person experiences grief and fear of the cruelty in this world 
when he feels "/ am alone" (separate from the worldl. But when 
he recognises that he is truly alone lone without a second, the 
world being one with himself], that there is none besides him, 
then fear disappears and he experiences equipoise. 

Moreover, the meaning of the phrase in the above verse 
beginning "nor does he grieve ..is that the realised being is 
not afflicted by such thoughts as "all my wealth", "my 
wife has perished", "I have become a pauper", "illness has 
overtaken me , "I am dying" and so on. The prospect of 
destruction does not affect the individual subject who has 






Verse 58 


121 


diverted his gaze to the core of his being, which is pure 
consciousness, in the manner described above. 

All that appears as the objective world because of the false 
identification of the not-self [the physical body etc.] with the 
Self is actually of the nature of "this-ness" which is bom and 
dies. The Self, whose nature is pure consciousness and is 
characterised by 'T'-nature, is essentially autonomous and 
uncreated. Furthermore it does not contribute towards 
production of any effect. [Hence it is immutable]. 

The spiritual adept who realises this is not afflicted by 
grief, etc., arising from his connection with the body which 
might otherwise cloud his vision. 
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Yogartlja's introduction to verse 59 

The mind of an illuminated soul who has established himself 
in his real Siva-nature through deep contemplation of his 
essence does not then suffer from any deficiency. This has 
been pointed out [in the following verse]: 

Verse 59 

^ ii m ii 

at igUdha-hrdaya-gatlja 

-prarudha-paramOrtha-ratna-sarficayatah I 
aham eveti maheivara 

-bhdve kct durgatih kasya I 1 59 1 I 

When by virtue of the store of the gems of 
supreme wisdom, which are collected in the 
treasurehouse of the mystic heart, the state of 
MaheSvara (the Great Lord) is reached, one 
realises "I am all; what misfortune can befall, and 
to whom?" 

Yogartlja's commentary on verse 59 

"The treasurehouse of the mystic heart" is the highest secret 
revealed by the teacher which provides the highest kind of 
assurance of reaching the ultimate goal of life. It may be 
likened to a unique precious storehouse of the spiritual adept 
since it is instrumental in the restoration of his latent divinity. 
When the highest wisdom in the form of the experience of 
the supreme "l"-ness dawns in him and expresses itself in the 
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realisation "I am all this" he becomes Siva with the complete 
autonomy to express himself in any form he chooses while 
remaining embodied. 

When the spiritual adept reaches such an exalted position, 
how can he be subject to misfortune or misery, or how could 
anyone else surpass him in acquired glory? Siva is the soul of 
all objective manifestation. When the objects manifested in the 
world appear to the perfect spiritual adept as being of the 
nature of his own Self, how can any of these contribute to his 
advancement or subject him to misfortune? Only those who 
look upon their physical bodies as the real Self can be affected 
by misfortune. When such persons obtain a desired object 
other than their Self, they feel elated and feel like lords; in the 
same way, when they are unable to obtain a desired object and 
return empty-handed they become dejected, feeling 
themselves to be lowly and deprived. For the spiritual 
adept, on the other hand, who succeeds in obtaining the 
highest knowledge by constant meditation on his real Self, 
the supreme "I"-ness results in his having the experience "I 
am everything thus there is nothing in the world to seek. 
Such a spiritual adept is truly the supreme Lord. How, when 
nothing is sought for by him, can not acquiring it subject him 
to misfortune? 
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Yogarilja's introduction to verse 60 

Now the nature of liberation is described [in the following 
verse]: 


Verse 60 





3l5lMi||«^rW^T 

*TT§T : H II 


moksasya naivn kimcid 

dhdmitsti na cflpi gamnnam nnyatrn I 
ajnana-granlhi-bhidd 

sva-sakty-abhivyaktatd moksah I I 601 I 

Liberation entails neither a fixed place nor a 
journey to another abode.' Liberation is the 
revelation of the Sakti inherent in the Self, in 
whom the bonds of ignorance have been burnt. 

Yoga raja's commentary on zvrse 60 

The essence of liberation is the fullest revelation of the 
supreme "I"-ness and as such it does not denote a particular 
site, because time and space are not its limiting conditions. 
Liberation is not a journey to a particular level nor is it a 
merging therein. [It may be recalled that) the dualist [Saivites] 
have maintained that liberation occurs with one’s dissolution 
on the level called dvtida^ttnta [beyond the twelve-petalled 
lotus) after one ascends and successively pierces the centres 
(cakrns). Contesting the above view of the dualist [Ssaivites], it 
has been said [in the monistic 6aiva traditions]: 
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Iffiva is all-pervasive, then what is the need for going out lof 
the body I after ascent? If film, the highest one, is not all-per¬ 
vasive in nature, then also what is the use of going out [of the 
bodyI? 

In this way, many views about liberation have been advanced 
by other schools of thought. If all such views were described, 
then the volume of the present work would increase; hence 
we will not [elaborate all these other views]. 

Mere aspiration for liberation while the taint of duality 
persists is only the appearance of liberation. What then is the 
real nature of liberation? The reply is given by the author in 
the verse beginning with the word "ignorance" [in the phrase 
"... ignorance have been burnt ]. Ignorance is the experience 
of the not-self in the Self, which is caused by delusion and is 
followed by the experience of the Self in the not-self 
represented by the physical body etc. It is likened to a knot 
because it causes a contraction of the individual beings 
fullness-nature. This knot is at the root of his bondage 
and is caused by his experiencing himself as the physical 
body, etc., and not as the real Self, which is essentially 
all-pervasive and endowed with divine freedom. 

The untying of this knot involves the replacement of the 
experience of the Self in the body, etc., by the experience of 
one's self as the real Self after long and firm contemplation of 
one's divine nature, which is characterised by divine 
freedom. The attainment of this kind of liberation culminates 
in the manifestation of the divine powers lying latent in the 
individual. This is the intended meaning [of the above 
verse). Just as ether is characterised by such qualities as 
all-pervasiveness and eternity, but when surrounded by 
objects like a jar etc. it appears to be qualified by such 
characteristics as non-pervasiveness, etc. It is then called by 
the name "ether surrounded by a jar. Such qualified ether 
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appears as different from the all-pervasive ether. So, when 
this contraction, due to the ether being surrounded by 
limiting conditions like a jar, etc., is destroyed then the 
qualified ether again resumes its natural and innate qualities 
like all-pervasiveness, eternity etc. No new quality I in the 
ether] is produced by the destruction of the jar. [It is only 
restored to its original nature]. 

In the same way, pure consciousness only appears to be in 
bondage due to the contraction caused by the false experience 
of the Self in the not-self, such as the body, etc. After the rise 
of true knowledge of the real Self in the individual being, the 
experience of the Self in the not-self is destroyed, resulting in 
the manifestation of divine powers, and then that individual 
obtains liberation. 2 

Thus bondage and liberation are relevant only from 
the limited perspective of the individual who lacks the 
knowledge of his real Self. There is no scope for their existence 
on the highest level, the level of the supreme Being [who 
knows no bondage and no liberation]. Therefore nothing 
new is achieved in liberation, one’s own real Self simply 
becomes manifest. 
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This has also been stated in the Visnudharma Purdna. 

Just by digging a well, the ether surrounded by I the well and 
itsl water is not created; only an existing thing is manifested. 

[The ether already existedI. From where can the non-existent be 
created? When a bellows is broken, the air is not created afresh 
but remains as it is. In the same way, one who has liberated 
himself from the bonds caused by merit and demerit does not 
become different from Brahman. [He becomes one with 
Brahntan.] 3 

Yogarttja's introduction to verse 61 

In this way, an enlightened one, free from the bonds of 
ignorance, is liberated, even though he remains in an 
embodied condition in order to transmit grace to other fellow 
creatures. This is described in the following verse: 


Verse 61 


J lc 1 W.fi'• 'W'jKlt’UpH: 1 

r» N 


bhinnajMna-granthir 

gata-samdehah parOkrta-bhrdnlih I 
prakslna punya-pdpo 

vigtaha-yoge py asau tnuktah I 1611 I 

He who has cut asunder the bonds of ignorance, 
whose doubts have passed away, who has 
overcome delusion, for whom merit and demerit 
alike have vanished, is a liberated being, though 
he continues to be united with a physical frame. 
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Yogarnja's commentan / on verse 61 

The embodied individual, illuminated by the knowledge of 
his real Self, is liberated, despite his continued connection 
with the body, as a result of the absence in him of the 
experience of identification with his body, which results in 
the unfolding of the Saktis lying latent within him. One might 
object that one's connection with the physical body itself 
constitutes bondage. If so, how can such a being [who remains 
embodied] be regarded as liberated? 

This objection has been answered by the author [in the 
verse] with the words that begin "cut asunder." One who has 
succeeded in cutting asunder the knot of ignorance, i.e. the 
experience of identity with his physical body caused by 
the Self s contraction and the knowledge of his limited nature, 
is a liberated person. All his doubts are removed. In such a 
person the delusion arising from his experience of duality is 
completely removed by the knowledge of supreme unity. All 
his accumulated residual impressions of meritorious and 
demeritorious deeds also vanish following continuous 
contemplation of the knowledge of unity, which arises due to 
the absence of his experience of identity with his body. Such 
a person is called a jivan mukta, a being liberated while 
living in a body. 1 

In this way, it has been shown that ignorance is bondage. 
One in whom this ignorance is destroyed is liberated, whether 
or not he is living in an embodied condition. This means that 
one's connection with a physical body is not bondage nor is its 
cessation liberation. But it is a fact that after one gains the 
knowledge of the supreme unity and the physical body 
ceases to exist, then one attains complete liberation. 
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YogarUja's introduction to verse 62 

An individual being, after attaining liberation in the body, 

I continues to exist in an embodied condition in order to 
perform actions requiring a body. Such an individual is not 
subject to the fruition of his actions, although he continues to 
perform them while retaining the knowledge of his real Self. 
The author [Abhinavagupta] provides the rationale for such a 
view [in the following verse): 

Verse 62 

2H 4 M'V d 4\'H 

^ ^ II II 

agny-abhidagdham bijam 

yathd yraroMsamarlhatlim eti I 
jtianSgni-dagdham evam 

karma na janma-pradam bhavati I 1621 I 

As a seed scorched by fire becomes incapable of 
sprouting, so also the deeds burnt or scorched in 
the flame of real knowledge are incapable of 
causing rebirth. 

Yoga raja 's commentary on verse 62 

Just as a rice seed which has been scorched in a fire becomes 
incapable of sprouting even though it lies in the soil, is 
watered, and is touched by sunlight, because it lacks all the 
necessary conditions, so the residual impressions of deeds 
lying stored in his intellect cannot sprout when burnt by the 
fire of knowledge, which is the fire of the experience of 










130 


ParatmMhasilra of Abhinavagupta 


the supreme unity in the form [of the conviction] "I alone 
manifest myself as the universe" and the experience of his 
false identification with his body ceases. As a consequence he 
abandons the concept of good and bad deeds and whatever 
good or bad deeds he might have performed in the past their 
residual impressions have now lost their capacity for fruition. 
Just as a scorched seed fails to germinate, similarly good and 
bad deeds then become incapable of generating results such 
as rebirth after death. 

Yogaritja's introduction to verse 63 

It may be asked: how can the unlimited or uncontracted pure 
consciousness become embodied? This is explained [in the 
following verse]: 


Verse 63 


fk_ 



MIcKd^- 


ddicl II II 


parimita-buddhitvena hi 

karmocita-bhavi-deha-bhavnnayd I 
samkucitd citir etad 

deha-dhvamse tatiia bhnvali I 1631 I 

When this body is destroyed, pure consciousness 
[once again] becomes a limited intellect ( buddhi) 
by the formation of its future body in conformity 
with the fruits of this body's present deeds. 
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YogarUja's commentary on verse 63 

Actions perfomed by the limited intellect (buddhi), 
accompanied by the experience of the Self in the not-self such 
as the body, which is caused by ignorance [of the real Self) 
produces defilement in the form of desire. Actions performed 
with such feelings [of attachment] like "1 shall perform 
the afvamedha sacrifice so that 1 will secure happiness and 
not misery in this life and also in heaven 
[after death]," or "I will attain the elevated position of 
Indra (the ruler of heaven)," produce corresponding 
residual impressions which in turn initiate and govern the 
performance of further actions. 

The residual impressions [retained in the intellect] create 
tendencies or desires which cause the creation of bodies of the 
appropriate kind for the enjoyment of the fruits of actions. In 
other words, when one kind of body, created as a consequence 
of the fruition of accumulated past impressions of actions, 
is destroyed, the individual gets another body in the future, 
in order to be able to fulfill his desires, for example [the 
attainment of] a kingdom as a result of his performing 
the aSvamedha sacrifice. By means of the karma mala, this desire 
contracts his essential nature, which is his all-pervasive 
absolute consciousness, like a jar surrounding the all- 
pervasive ether. The karma mala has the ilnava and mdytya malas 
as its root defilements. Although the individual being is all- 
pervasive in essence, he becomes subject to limitation in the 
form of a physical body in order to be able to enjoy the fruits 
of his past deeds. 

When the physical body is destroyed [in the course of 
time], he is restored to his original all-pervasive nature. The 
embodied being, who in fact is the enjoyer of all the fruits of 
his past deeds, loses his physical body after exhausting the 
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fruits of those deeds. A new physical body is once again 
created, impelled by the residual impressions of the deeds 
performed in the past to the enjoyment of the fruits of 
his deeds in the present, and this cycle of birth and death 
continues. 

Thus whatever actions are performed by the embodied 
being in one life act as the efficient cause of rebirth and 
further enjoyment. [All this however is true only for those 
who perform actions after identifying themselves with their 
physical bodies or experiencing the Self in the not-self]. 

On the other hand, one who performs actions without 
identifying himself with his physical body cannot possibly, as 
an enlightened individual, be subject to misery and rebirth 
How can an enlightened individual being who experiences 
himself as identified with his consciousness-essence "I am 
Brahman," and who is all-pervasive consciousness, be subject 
to rebirth? Desires and the residual impressions of deeds 
performed in past lives are totally absent in him. 
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Yogaraja's introduction to verses 64-66 

If actions performed by the individual being who does not 
experience himself as his real Self cause his transmigration 
from one physical body to another, then the true nature of the 
Self should be revealed [to him by some means]. This has been 
pointed out before and is repeated in the following three 
verses so that it may be firmly grasped by all: 

Verses 64-66 

W Uc^beqqjl ty II 
4 £cK*lRhdRT- 

'tv'hcl it+i. 11 II 

TWFl I 

wmm Timfl ^Wi, 

Hdd^ fcT= ^ *TT H^ll ^ II 
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yacii punar amalayi bodham 

saroa-samuttlrna-boddhr-kartr-mayam 
vitatam anastamitodita 

-bha-rflpam satya-samkalpam I 1641 I 
dik-kala-kalam-vikalam 

dhruvam avyayam iivaram suparipurnam I 
bahutara-iakti-vrdta 

-pralayodaya-viracamika-karldram I 1651 I 

srs ty-ad i-vidh i-s u vedhasam 

atmUnatn iivam ayam vibudhyeta I 
kalham iva samsSrl syild 

vitatasya kutah kva vii saranam I 1661 I 

If one is able to behold the Self as being of 
the nature of Siva, the undefiled consciousness, 
exalted in the highest, whose nature is that of the 
highest perceiver, subject and agent, who is 
omnipresent and formed of the illumination that 
neither sets (dies) nor rises (begins), who realises 
his will unencumbered by the conceptions of 
space and time, who is constant, indestructible, 
the perfect Lord, fullness incarnate, the sole agent 
in the contemplation of the dissolution and rise of 
the innumerable powers that create the universe, 
the expert creator of the laws of creation and other 
conditions-then how can such a one be subjected 
to the cycle of birth and death? Since he is 
all-ex tensive, how and to where can he wander? 

Yogardja's commentary on verses 64-66 

Again, an individual subject who has received divine grace in 
intense form and who as a consequence has realised his 
Siva-essence, which is his nature as pure consciousness and 
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massive bliss, after giving up his false sense of Self in the 
not-self such as the physical body, cannot be subject to 
transmigration from one physical frame to another, as has 
been indicated by the author. An individual associated with a 
subtle body of the nature of consciousness as well as a 
body made of matter transmigrates as a result of his being 
covered by karma mala. But the individual being who is the 
embodiment of pure consciousness and who has successfully 
destroyed the defilements which cover him beginning with 
the anava [mala], thereby having become Siva, cannot 
possibly remain a transmigratory creature. This is the essence 
of what the author has sought to convey here. 

One might ask: what harm is there in being at the 
same time an embodiment of pure consciousness and a 
transmigratory creature? The author replies that the 
individual subject, who after giving up his self-created [false] 
experience of the Self in the not-self such as the physical body 
etc., has secured an expansion that is not affected by the 
limitations of space and time, and who has eradicated desires 
of all kinds and become full-in-himself cannot possibly 
transmigrate, since he has already become all-pervasive. 
There is nothing that exists apart from him from which he 
could separate himself or from which he could depart. 
Separation and location are possible only in cases where 
subjects have a false experience of the Self in the not-self. 
How can one even talk of transmigration in the case of the 
individual who has been restored to his Brahman-nature, 
which is of the nature of pure consciousness and is therefore 
above all limiting conditions including time and space? 

It may be asked: in what Siva-form should the spiritual 
adept know himself? [In the above verses) the author replies 
that the spiritual adept should know himself in the form of 
pure consciousness in whom all the defilements, beginning 
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with the Unava mala, have been fully eradicated. (In such a 
form] he becomes absolutely pure and exalted in the highest. 
In other words, the spiritual adept should have the powers ot 
knowledge and will in the fullest measure, unsurpassable bv 
anyone. He should become all-pervasive, not conditioned bv 
limitations of any kind, including those of space and time. 

In such a spiritual adept the pure illumination ot 
knowledge neither perishes nor expands but remains ever the 
same. Moreover, the resolutions or desires of such a spiritual 
adept are always fulfilled. Whatever he desires happens 
immediately. Such a spiritual adept who has realised 
his essential Siva nature, remains fully free from even the 
conceptions of space and time on account of his being 
all-pervasive and immutable. He remains constant, ever the 
same, always existing in his spiritual essence. He remains 
the perfect Lord, absolutely independent and free. As a 
matter of fact, he is fullness incarnate, free from any kind of 
want. Such a spiritual adept is a free agent who can dissolve 
and create innumerable worlds. He possesses immense 
powers, those of Brahma etc. which underlie all worldly 
objects, such as a jar, a cloth, etc., that arise from words (& bda) 
Moreover, he is regarded as the expert creator of the worlds 
and the laws of creation themselves. 

One who realises himself to be MaheSvara (the great Lord) 
characterised by such qualities as the omniscience, 
omnipotence, omnipresence as described in the foregoing 
paragraphs, despite his participating in some worldly 
activities to maintain his embodied form, does not migrate, on 
account of his having successfully scorched his karmic seeds. 
Such a spiritual adept, despite his living in embodied form in 
the world, is fully liberated as a result of his realisation of his 
true essence . 1 
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Yogarilja's introduction to verse 67 

The deeds performed by an individual being who has 
realised his divine essence do not bear fruit, due to the 
absence of any desire in him for the fruits [of those deeds], as 
indicated [by the author] in the following verse, citing an 
example from his own experience. 

Verse 67 

ffa fm 

pFRT 1 cTcLJ 

fcl ^ ^ II ^ II 

ill yuktibhir api siddham 

pat karma jfidnino na saphalam tat I 
tia mamedam api tu tasyeti 

dardhyato nahi phalam take I 1671 I 

By reasoning it is proved that the deeds 
performed by an enlightened being bear no fruit. 
Because of his intense conviction that "this is not 
mine but his [the Lord s]" no fruits [of actions] 
accrue [to such a being] in the world. 

Yogarilja's commentary on verse 67 

"I am of the nature of massive consciousness, ever free, 
underlying all subjects as their core," "1 as the supreme Lord, 
am the agent," or "I as the subject am not really the agent, but 
it is the divine freedom that actually motivates actions." Such 
reasonings, arising out of one's divine nature, lead to the 
certain conclusion |that the individual being, aware of his 
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divine essence, does not actually perform deeds. It is the 
divine freedom of the Lord which actually induces actions]. 
As has already been stated, the enlightened individual, 
aware of his divine essence, does not have to suffer from the 
consequences of his deeds. This is the case for two reasons. 
First because there is the absence in him of the experience of 
the Self in the not-self, i.e., the physical body, etc., [hence the 
sense of agency is totally absent in him], and second because 
such an enlightened being does not have the urge to accept or 
reject anything. How can any deed performed by an 
enlightened being bear fruit when there is the total absence of 
a superimposed ego-sense in him? In the absence of the 
experience of the Self in the not-self such as the physical body, 
the fruits of actions performed by enlightened subjects are 
never borne by them. In the case of ordinary ignorant 
persons, the fruits of their actions, after they have been 
performed, are appropriated by the agent, because the agent 
is the location in which all fruits accrue. But an enlightened 
being has no false ego, no agency on this level, hence the fruits 
of the actions performed by him, having lost their capacity for 
adhesion, fail to cling to him. 

In case proof is asked for the view that an individual's 
connection to the fruit of the deeds performed by him is due 
to the false ego-sense, the experience of the Self in the not-self, 
the author of the verse furnishes it in the phrase in the above 
verse beginning with the expression "this is not mine . . 

[i.e. "this is not mine but his (the Lord's)"]. It is the common 
experience of a priest performing a sacrifice that he feels he is 
not actually the performer [of the sacrifice], but that the 
performer of the sacrifice is someone else, the man who pays 
for the performance of the sacrifice (the yajanOna )L The 
sacrifice is performed by the sacrificer-priest on behalf of 
the ( yajamam ) sacrificer [who pays for the sacrifice] 2 . Thus 
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when the sacrificer priest performs the sacrifice, he does so 
with the feeling that "this aivamedha sacrifice is not 
mine but it belongs to the sacrificer, the yajam/lna desirous of 
the fruit of this meritorious deed; I only want money for 
rendering this job. Let the sacrificer be granted a place in 
heaven, etc., as the fruit for the performance of the sacrifice." 
Thus, the act of sacrifice does not result in the fruit of action 
accruing to the agent, the sacrificer-priest, because there is the 
absence of [the idea of] agency in him with respect to the 
sacrifice which he performs. On the other hand, the fruits of 
the action of the sacrifice are bestowed on the yajamina (the 
sacrificer), who does not take part (as the agent] in the action 
performed by someone else, the sacrificer-priest. This is 
because the aivamedha sacrifice was performed on the 
sacrificer's behalf by the priest-sacrificer [acting as the agent| 
and because the yajamUna (the sacrificer) imagines that the 
sacrifice performed is his. The sacrificer-priest did the job in 
exchange for fees paid to him. Therefore only the sacrificer 
was entitled to receive the fruit, namely entry into heaven 
after death. [This is also described in Panini’s Sanskrit 
grammatical rule 1.3.72] (kartrabhiprUye kriyOphale) If the 
result of the action accrues to the agent then the middle voice 
is used" as in "yajate yajamdnah" ("The priest-sacrificer 
performs the sacrifice [not for himself, but for the other]). If 
[on the other hand] the fruit of the action does not accrue to 
the person on svhose behalf the action has been undertaken, 
then the verb in the active voice is used [as in] yajanti yfljakilh 
(The sacrificers are performing the sacrifice [for their 
own sake])." 

A unique characteristic of freedom from the ego (the false 
"I"-sense) is that one who performs actions but does not 
aspire to the enjoyment of their fruits does not obtain 
those fruits. But if actions have been performed by others (for 
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example the priest-sacrificer), the fruits [of those actions) go 
to the person (like the yajamtim, the commissioner of the 
sacrifice) who firmly believes that "these actions are mine, 
they have been performed for me." Similarly, the actions 
performed by a perfect spiritual adept do not produce 
any result, due to the absence of any desire in him for the 
enjoyment of their fruits. 

Yoga raja's introduction to verse 68 

In this way, an individual being who has liberated himself 
from the thought that a particular action should be performed 
and another action should not be, has his mind illuminated by 
knowledge [of the highest kind)—all this has been stated [in 
the following verse]: 


Verse 68 
3r*i H+rtfa+c-MHL 

sriafsft WRWRi i 

SIIcHm-ciiicIpi 

ii ii 

itthatn sakala-vikalpdn 

pratibuddho bhdvand-samiramtah I 
dtma-jyotisi dfpte 

juhvaj jyotir-mayo bhavati I 1 68 1 I 

Thus in the kindled light of the Self, stirred up by 
the wind of contemplation, all his imaginings are 
sacrificed and he becomes one with the light. 
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Yoga raja's commentary on verse 68 

As described above, the contemplation or intense feeling that 
"I am the Siva-consciousness who eternally manifests himself 
in all forms" constitutes a current of the experience of the 
Self that gradually increases like the wind. A spiritual adept 
illuminated by that knowledge is like a fire whose 
ashes are rekindled, lighting up with the blowing air [and 
illuminating the intellect of the adept]. He offers all his 
worldly imaginings-such as "I am a fettered being," "I am 
bound by the bonds of the karma mala defilement, hence 
I am an embodied being," "these are my children and wife," 
"1 can go to heaven or hell by performing such actions," and 
so on, all of which are [only] a part of his experience that "1 am 
all,''-to the fire of consciousness which is absolute and of the 
nature of the supreme "I"-ness. And thus he becomes an 
illumined individual. 

The very act of offering all his imaginings to the fire of 
pure consciousness symbolises union with the pure 
consciousness, which in itself is absolutely free from all kinds 
of imaginings and conceptualisations. When this offering of 
his imagination is consumed and reduced to ashes by the 
fire of consciousness, what remains is only the fire of 
consciousness, the supreme subject. This is the import of the 
author’s words in the verse. 
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YogarSja's introduction to verse 69 

In this way, the illumined spiritual adept is engaged ir, 
performing the best kind of yogic exercise, while he spends 
his time in worldly pursuits [without any fear]. This is 
explained in the following verse: 

Verse 69 

H^lrll *R : | 

^\dlc9l II ^ II 

ainan yadvd tadvd 

samvtto yam kenacic chdntah I 
yatra kvacana nivdsl 

vimucyate sarva-bhutdtmd II 69 1 I 

Eating whatever may come, wearing raiment of 
anything, absolute, still, living anvwhere he 
comes upon by chance, he attains liberation, being 
the Self of all beings. 

Yogariija s commentary on verse 69 

He eats not according to [dietary] rule, but whatever may 
come, without considering whether that food is pure 
or impure, unpleasant or sweet in taste. In other words, 
free from any consideration of what is advantageous or 
disadvantageous for him, the spiritual adept lives on the food 
which appears before him without exerting any effort. 
Whatever clothes a spiritual adept wears to cover his body, 
whether a shawl, a hide, or the bark of a tree, whether cotton 
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cloth or divine dress, he does not consider their value. Such an 
individual is not partial to any kind of dress. 

It may be asked: How is this possible? The reply given by 
the author is that the spiritual adept remains still, unruffled, 
above the feelings of pleasure and pain. He lives anywhere. 
The expression "anywhere” [in the above verse] means 
whichever place appears to him suitable for shelter because of 
its purity or otherwise. He shuns unholy places like cremation 
grounds or animal houses [as these are not congenial to his 
manner of living). He lives at the place which automatically 
appears before him without having to search for it. 

The meaning of the expression "he attains liberation [in 
the above verse] is that, passing the rest of his life in the world 
and engaging himself in dispensing grace to others [who 
come near him], he attains salvation and at the end becomes 
Siva. It has been said [in some unspecified text]: 


The Gods consider him to be a brahmin 1 who remains satisfied 
with whatever appears before him, who eats whatever comes his 
way, and who sleeps wherever he finds a place to sleep. 

It is said in the Moksadharmapan<an (the chapter dealing with 
liberation) of the MahUbhUrata: 

Undefiled, l perform the python vow 2 in which food for 
eating in the form of fruits etc. and water for drinking 
are uncertain and their time and place are governed 
by the laws of fate. The "cozoardly ones cannot enjoy 
performing this vow which gladdens the hearts of 
the brave. 

The question of how an enlightened individual performing 
these deeds can achieve liberation is addressed by the author 
of this verse. Since the enlightened being is the Self existing in 
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all creatures, and all beings are also his Self, there cannot be 
anything which can possibly bind him. Everything in the 
world exists for the liberation of all beings. 

Yogaraja's introduction to verse 70 

In this way, no merit or demerit can accrue to the enlightened 
being who is free from pride and who performs all actions 
without a sense of ego. 


Verse 70 



s|$r<4l<1c^ll>J| | 


R ^ Id+tni: II 'So || 

haya-medha-iata-sahasrclny 

api kurute brahrm-ghata-laksttni I 
paramdrtha-vinm punyair 

na ca pltpaih spriyate vimalah I 1 70 1 I 

Though he causes hundreds of thousands of 
afvamedha sacrifices to be offered or hundreds 
of thousands of brahmins to be slain, since he is 
illumined by the supreme knowledge he is not 
affected by merit or guilt. He remains stainless. 

Yogaraja's commentary on verse 70 

If the individual being, knowing the supreme Being (which 
is the same as his divine essence), is the agent for the 
performance of innumerable sacrifices, like the advamedlia or 
the rajOsOya etc., without any desire on his part for enjoying 
their fruits, nor with the sense that this is his duty, nor as part 
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of the operation of divine will in the manner laid down in the 
holy scriptures; or if such a person indulges in the slaying of 
brahmins, in drinking wine, or in stealing, etc., which are 
against the scriptural injunctions and lead to great demerit; 
[he is not affected in either case by any fruits because] in both 
these cases he lacks the feeling that "1 am doing this" or "this 

I is mine." Instead he feels that it is God's will that operates |in 
him]. [He feels], how can these [actions] affect me [when I am 
not the conscious agent]? Such illuminated souls are therefore 
said not to be "touched" by merit or demerit arising out of 
these actions ]mechanically] performed by a [now egoless] 
person. 1 

It may be asked: how is this so? The reply given by the 
author is that the illumined individual has been freed from the 
three defilements, the anava, mUylya, and karma (mains] that 
[cover his true nature and] lie at the root of his transmigration 
[from one physical body to another as well as to the bodies of 
other species]. The subject who is covered by the defilements 
experiences himself as an embodied subject and has the 
ego-feeling (ahamia) which arises from his identification with 
the physical body, experiencing such thoughts as "I am this, 
"this is mine," "this action of mine is meritorious," "this is an 
action of the opposite kind" and so on. Such a person 
accumulates merit and demerit arising from the actions 
performed by him due to his false ego-sense. But when an 
individual being is freed from the false ego-feeling which is 
caused by being covered by the defilements resulting in the 
non-accumulation of the fruits of the deeds performed by him, 
he cannot possibly be touched by merit or demerit. 
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This has also been stated in the Bhagavad GJtd thus: 

He in whom the feeling that "I am the doer" is absent, he 
whose intellect does not get ensnared, such a person does not 
kill even after slaying the entire ivorld, nor is he ensnared by 
demerit larising from his actions]. IBhagavad Gtta XVIII. 171 

Yogarfija 's introduction to verse 71 

The daily routine of the life of such an enlightened spiritual 
adept is described [in the following verse): 

Verse 71 

^ PN<<<JI<HH: II II 

mada-harsa-kopa-mannmlha 

-visctda-bhaya-loblm-moha-parivarjl I 
nihstotra-vasat-kdro 

jada iva vicared avUda-matih I 1721 I 

Removing himself from conceit, the joy of gain, 
the misery of loss, wrath, lust, fear, avarice, and 
delusion, without a hymn of praise, he walks 
like an insentient creature without speech or 
intelligence. 
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Yogartlja's commentary on verse 71 

Conceit is the feeling of the individual ego which arises from 
identification with the physical body. Joy is the happiness 
which arises from gaining that which was absent before. 
Wrath is the [intense] feeling of anger. Lust is the desire for 
copulation. Unhappiness is the feeling of misery upon the loss 
of a dear one. Fear is the feeling arising from the presence of a 
fearsome object like a tiger, a lion, or an enemy. Avarice is 
stinginess. Delusion is caused by the feeling of intimate 
relations with other beings. All these feelings and sentiments, 
which arise incessantly following his identification with the 
physical body, are removed after he experiences that "1 am 
the all-pervasive Brahman" and secures his original resting 
place in pure consciousness, which by its nature is free 
from thought constructs. These feelings and experiences 
[mentioned in the above verse] are then reduced to aspects of 
his awareness of himself in the pure Self. 

The words "without a hymn of praise" [occurring in the 
verse] really mean that [for such an individual] there is 
nothing besides himself for whom the hymns of praise can 
be uttered, nor is there anything to which "vasal" (an 
exclamation of praise) can be said. In short, there is no 
deity existing apart from himself who could be addressed by 
such mantras. 

[The phrase in the verse] "he walks like an insentient 
being without speech or intelligence ..." (means that] being 
an embodiment of fullness, he is absolutely free from any 
desire, hence he behaves like a mad person [an abnormal 
person, and not a lunatic]. He does not have any sense of 
judgment about the actions enjoined in the scriptures, or 
transactions performed on the basis of worldly judgments, 
such as "this is right and this is not." Thus removing from his 
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mind the sense of judgment, he needs no instruction about 
what he should do or should not do, nor does he instruct 
others. He moves about in this world, looking upon 
everything as Brahman, as part of a divine play. The author's 
intention is to convey all this by the word "insentient." 

Yogarilja's introduction to verse 72 

After liberating himself from conceit etc., an illuminated one 
is not affected the way we are while living in an embodied 
form. The reason for this is stated [in the following verse]: 


Verse 72 





f^FTT HTR II ^ II 

mada-harsa-prabhrtir ayam 

vargah prabhavali vibheda-sammohat 
advnitatma-vibodhns 

tena kathant sprsyatam nilma I I 721 I 

Conceit, joy, and the rest of these passions arise 
from the illusion of differentiation. Why should 
they [the illumined ones) be affected by such 
feelings when they have the vision of the 
non-dual Self? 
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Yogaraja 's commentary on verse 12 

In the previous verse it was made clear that conceit etc. 
arise from the persistence of the illusion of differentiation, 
which is called the limited nature [or the opposite of the 
I fullness-nature] and gives rise to the experience of duality, 

I discreteness and delusion, and which takes the form of the 
I differentiation between what is to be rejected and what is to be 
I accepted, and so on. On the other hand a person who, after 
I realising the supreme unity' becomes all-pervasive like ether 
j and has the experience of "1 am the all-pervasive Brahman 
and who possesses a mind fully illumined by the supreme 
spiritual knowledge cannot possibly be touched or defiled 
I by "conceit" etc. [mentioned in the above verse]. If the object 
of knowledge [i.e. conceit, joy, etc.] were different from 
knowledge, it could affect [i.e. limit the all-pervasive] nature 
| of the Self, but if everything is Brahman then conceit etc. are 
also Brahman. Under such circumstances, how could they [the 
objects of knowledge] conflict with Brahman? 
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Yogariija's introduction to verse 73 

External praise, sacrificial offerings, etc., are all based on the 
experience of duality. These cannot possible satisfy illumined 
persons. This has been described [in the following verse]: 

Verse 73 

Hn-t-cl: II ^ II 

stutyam va hotavyam 

nasti vyatiriktam asya kimcana ca I 
stotrctdind sa tusyen 

muklas tan nimamaskrti-vasatkah I 1731 I 

Having passed beyond worship, he will not 
rejoice in praise and the like. There is nothing 
separate from himself to which he should offer 
praise or oblation. 

Yogaritja's commentary on verse 73 

To a person whose mind has been illumined by the experience 
of supreme unity there is nothing to which he should offer 
praise or oblation. This is because nothing exists apart from 
himself. Such a person, the knower of the real Self, cannot 
derive any pleasure from offering praise or oblation because 
on experiencing supreme unity he tastes supreme bliss 
and becomes satisfied. He therefore does not pay any heed to 
the artificial felicity that arises from offering praise or 
oblation. Such a person naturally keeps himself aloof from 
worshipping or giving praise. He is called a liberated person 
in Vedanta. 
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Yoga raja 's introduction to verse 74 

To one whose physical body is the Self or God, the resting 
place for pure consciousness, there is no use for any [external] 
temple. As a matter of fact, there is nothing different from his 
Self which might be looked upon as a temple. All this has been 
made clear [in the following verse]: 

Verse 74 

5RH 

sat-trimsat-tattva-bhrtam 

vigraha-racanfi-gavflksa-paripttrnam I 
nija-manya-datha garlram 

ghatiidi va tasya deva-grham I 1741 I 

Either his own body or another's, made from 
thirty-six tattvas and fully equipped with the 
windows [i.e. the senses] of the bodily organism, 
or any [external] object like a jar etc. is his temple 
[of worship]. 

Yogaraja's commentary on verse 74 

To an illumined being (jfianin ), his own body or that of 
another is the dwelling place of the Lord because the locus 
of all objects is in the Lord who is his own Self. 5 After the 
spiritual teacher has the disciple contemplate his own body as 
constituted by the thirty-six tattvas, any external temple 
becomes an abode of God. [The tattvas constitute his body as 
well as the temple]. He contemplates that the Lord, his own 
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Self, which is a mass of consciousness, also pervades his 
external surroundings. [He contemplates:] "If this is not so, 
how can the Lord existing outside tire physical frame like a 
piece of stone [of an external temple] and therefore insentient, 
be capable of redeeming devotees or be close to a departed 
soul?" Thus the physical body, being the location of pure 
consciousness, is literally the abode of the Lord, and the pure 
consciousness residing inside the physical frame is the Lord 
himself. To an illumined soul, the physical body is verily a 
temple, an abode of God. 

The question arises, what kind of temple is the physical 
body? The reply given by the author is that the abode of the 
Lord in the form of the physical body is made of the thirty-six 
tattvas. An external [temple] is also through contemplation 
[understood to be made of] the thirty-six tattvas. Just as a 
temple existing in the external world has windows [to permit 
light to enter], the physical body, too, has windows in the 
form of the senses in order to remove the darkness from 
within. Thus the temple of the body fully resembles a temple 
existing outside in the external world. 

Not only is the physical body a location of pure 
consciousness and therefore rightly described as a temple, but 
everything else is also the locus of pure consciousness and 
must be regarded as a temple. This has been indicated by 
the author [in the above verse] by the words "jar etc." [in the 
phrase ", . . any object like a jar etc. is his temple"]. These 
words imply the five types of sense-objects which are 
the objects enjoyed through the [five] senses-the eyes etc.-and 
which are also pervaded by pure consciousness. As 
mentioned in the Spanda Siistra: 

The Enjoyer always exists everywhere as the object of enjoy¬ 
ment. I Spanda Ktlrika III.2] 
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According to it [the teaching of the Spanda school], all 
objects of enjoyment are of the nature of samvid (pure 
consciousness). To an illumined mind, objects like a jar etc. are 
also a kind of body; therefore being non-different [from the 
physical body of an individual] they are also the abodes of 
God. Here God refers to the supreme Lord who is always 
engaged in the [cosmic] play and who is the instrument for the 
enjoyment of objects. 

YogarUja's introduction to verse 75 

Ordinarily a devotee in an external temple engages himself in 
the worship of the Lord after collecting flowers etc. [to make 
an offering to the deity]. The question may be asked, how 
does an illumined soul behave in the temple of his physical 
body? This question has been answered [in the next verse]: 

Verse 75 

5^: qRiJvjWdlW II M 

talra ca paramStma-mahS 

-bhairava-siva-devatdm sva-scikti-i/utftm 
atmdmariana-vimala 

-dravyaih paripajayann dste I 1751 I 

He worships there with the pure substance of his 
contemplation on the Self, the blessed deity, who 
is the supreme reality, the great Bhairava, in 
company with his intrinsic saktis. 
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Yogarilja'$ commentary on verse 75 

The highest kind of spiritual adept makes his offering as 
follows. He exists in the temple of his own body, always 
worshipping the blessed deity’, the lord Siva. The blessed 
deity is essentially of the nature of pure consciousness and is 
an expert in dissolving all [sense] objects, like sound etc. [His 
name] Bhairava is [formed from the words] bharana 
(maintaining) [within himself the entire creation], ravana 
(roaring) [out the word (vitc)], and vamana (projecting) [the 
universe outward]. It might be asked: since external deities 
are always accompanied by their family [and are worshipped 
as such], shouldn't this deity, Siva, also be propitiated with his 
family? The reply given by the author is that he should be 
propitiated with his gaktis (powers), which are in the form of 
"rays" of pure consciousness. The iaktis-cit (the power 
of consciousness), Snanda (the power of bliss), icchit (the 
power of will), jrlUna (the power of knowledge), and kriyil 
(the power of action)-are expressed in the form of the power 
of the senses such as the eyes etc. by means of which the 
spiritual adept worships Lord Siva. 

What are the objects with which he worships Lord Siva? 
The reply is given in the phrase beginning with the words 
"contemplation of the Self." The contemplation of the Self by 
the spiritual adept takes the form of [the understanding that] 
"my pure Self is all this." This [understanding] implies that 
the perceiver who rests in the absolute ahamta ("I"-nature) 
experiences all [i.e. the totality]. The experience [of resting 
in the absolute "l"-ness] removes from an object any blemish 
arising out of the experience of duality. Thus the five-fold 
sense objects such as sound etc. are purified by the 
disappearance of their material nature. He [the adept] 
worships Lord Siva by means of such objects, purified by his 
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own self-experience. In this way, an enlightened individual 
incessantly experiences the glory of the absolute "I"-ness in 
himself, establishing within himself, while experiencing them, 
the identity of all external objects with his pure Self. This is the 
real meaning of worshipping the divine being within oneself. 
It is in the light of this fact that external objects like sound etc. 
are considered to be the instruments of worship. A careful 
spiritual adept therefore should always act as a worshipper of 
his inner Self in the course of his transactions with worldly 
objects. This is the view of those who know the secret of the 
act of worship. 

Rajanaka Rama has said this in his devotional hymn: 

Because you are daily worshipped by me with the icorldly 
objects offered to you as gifts by the radiant powers of the 
senses, O Lord, please reveal to me your form as Bhairava, who 
is an expert in moving about in the worldly night of darkness, 
who lives in a burning ground for corpses, the body made of 
flesh, fat, and bones. 
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Yogartlja's introduction to verse 76 

All worship should be followed by the performance of 
sacrifice. The way an enlightened being performs this is 
described [in the following verse]: 

Verse 76 

bahir-antara-parikalpam 

-bhcda-mahil-bija-nicayam arpayatab 
tasySti-dipta-samvij 

-jvalane yatndd vim bhavati homah I 1761 I 

When he offers a great pile of seed made from the 
diversity of the external and internal figments of 
thought to the blazing flame of consciousness, this 
is his fire-oblation {honia), given effortlessly. 1 

Yogartlja's commentary on verse 76 

The enlightened being performs a sacrifice [by offering 
oblations] to his own inner Self, the consciousness-fire which 
is illuminated by the radiant light of the absolute 'T'-nature. 
He accomplishes this by imagining the [sacrificial] materials, 
the sesame, clarified butter, and sacrificial wood, without 
making any effort to procure them from the external world. 

[An opponent] might ask: by what means is this sacrifice 
performed effortlessly? The reply given by the author [in the 
verse] is [that the sacrifice is performed effortlessly by 
contemplating both the] "external and the internal," i.e. 
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external objects like blue etc., and internal objects like 
happiness etc. Thus "the great pile of seed" |offered to the 
flame of consciousness] is comprised of imaginings, the ego, 
and the concept that there is a difference between the two 
forms [external and internal] of the content of a determinate 
cognition (knowledge of something as unique and different 
from something else). All subjects and objects arise from 
the "great pile of seed." The imaginings at the root of 
differentiation and multiplicity are infinite in kind. All these 
are viewed by the enlightened individual from the point of 
view of the highest non-duality, which is non-imaginative and 
non-conceptual pure consciousness. Thus the enlightened 
being makes an offering every day into the fire of conscious¬ 
ness, meaning that for the spiritual adept who has become 
[i.e. realised] Brahman, the cessation of the ego-sense in the 
body and the cessation of the perception of any distinction 
between subject and object is his natural sacrifice. As 
BhattaSriviravamanaka says: 

They lllie enlightened Beings! sacrifice eternally with this 
sacrifice in which the forest of duality is the fuel and death is 
the great Isacrificiall animal. 
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Yogaraja's introduction to verse 77 

The nature of the meditation of the enlightened sacrificer is 
described by the author [in the following verse]: 


Verse 77 









dhyanam anastamitam punar 
esa hi bhagavan vicitra-rQpSni 
srjati tad eim dhydnam 

samkalp<t-likhita-satya-r(lpntvam I I 771 I 

His [the enlightened being's] meditation is 
without cessation because the Lord creates 
diverse forms and his meditations constitute the 
variety of forms depicted by the mind. 

Yogaritja’s commentary on verse 77 

A form which has been imagined is destroyed when the 
attention of the mind is diverted and goes elsewhere. But 
meditation by an enlightened spiritual adept is uninterrupted 
because the Lord, infinite Siva, who is the same as the pure 
Self of the spiritual adept, incessantly creates the variety of 
forms by operating his power of action (kriylt). He possesses 
infinite powers for imagining any form he likes. The 
continuous creation of the infinite variety of objects takes the 
form of his conceptualisations or imaginings, which he 
depicts in the mirror of his mind. His imaginings are without 
beginning or end, and they are nothing but his meditation. For 
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one who knows all this, all the activities of his mind, free from 
limitations, become divine. 

When a particular deity is meditated upon, then the 
meditation takes a definite form in accordance with the 
imagination of the face and limbs etc. [of that particular 
deity]. But in fact every activity of the mind is only a 
manifestation of the highest Sakti. Thus, whatever form is 
imagined in the meditation [of the spiritual adept! as a 
mental formulation is not different from illumination, despite 
its being only the mind's imaginings. This is due to the 
omnipresence of pure consciousness. This has been stated in 
the Svacchanda Tantra: 

Wherever the mind goes, one should concentrate one's mind 
there. Where can it go Ithat is not $ival, as everything is Siva. 

Similarly the £aiva Upanisad says: 

O dear one, wherever the mind goes, externally or not, it is not 
separate from Siva, who pervades everywhere. 
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Yoga raja '$ introduction to verse 78 

It might be asked what is the nature of japa (the repetition of 
mantras )? The reply is given by the author (in this verse]: 


Verse 78 

TFRTTi 

qfer- 

cPTTcl -MrHlSF} Tjq II «<; || 

bhuvand-valim samastSm 

lattva-krama-kalpandm athdksa-ganam I 
antar-bodhe parivartayati 

yatso 'sya japa uditah I 1751 I 

The spiritual adept transforms the entire series of 
worlds ( bhuvanas ), the order of the tattvas and his 
various senses into his inward vision. This is 
called japa (the repetition of mantra). 

Yogarttja's commentary on verse 78 

What is the order of the prayer? This author answers thus. 
Two hundred and forty four beads (constituting the garland 
of beads used for prayer] symbolise the thirty-six tattvas 
constituting the entire universe, the order of elements [tattvas] 
beginning from the limits of the atom vidytl to the Siva 
tattva and the group of all internal as well as external 
senses. The power of all this is transformed into inner 
consciousness or a garland of the middle prtlna-Sakti (i.e. the 
vital breath which moves up and down along the middle 
channel of the spinal cord] expressing itself in iidda form (i.e. 
the an ill! at a nttda which arises from lowest centre or cakra ) and 
the bindu [situated at the apex]. 
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As the garland of beads is moved up and down by 
the spiritual adept during japa, the consciousness of the 
impressions of all the objects symbolised by the beads mo\o 
up and down in him in the order of creation, preservation, 
and dissolution with every movement of the vital breath like 
a Persian wheel. As a consequence of all this, the spiritual 
adept experiences them within him in the form of nltda 
(primordial uncreated sound), which is the locus of the 
"l"-nature. This is the real japa (repetition of mantra). 

This is the intended meaning of the above statement, japa 
is the repetition of a mantra signifying a particular deity, the 
relation between them being one of signifier and signified. 
This is to be understood in the sense that the turning of the 
beads is pervaded by the power of the underlying vital breath. 

The prana sakti of a spiritual adept, a worshipper of the 
supreme unity, produces nada (the primordial sound) during 
its upward and downward movement through the inner 
channel of the middle path, or spinal cord. Hence this I prana 
takti] is called a "garland of beads," owing to its effortless rise 
within himself, and also holding w ithin its bosom the power 
of all the senses. It is on account of all this that the universe 
comprised of thirty-six tattvas constituting the signified is 
said to exist in the prana fakti which is identified with 
the supreme Goddess. The spiritual adept accomplishes 
effortlessly the task of japa by the movement of the vital breath 
within himself without being aware of it. As to the number of 
times this japa is performed by the spiritual adept, the £aiva 
Upanisad says: 

It is said that the repetition of the name of the Goddess during 
the day and during the night takes place 21,61X1 times, and this 
occurs naturally in the spiritual adept. But for an ignorant 
being, this is a difficult task to achieve .' 
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£iva Siltra 111.27 [says]: 

His common speech is the repetition of the mantra. 

The venerable spiritual adepts who are careful in performing 
spiritual discipline achieve all this easily. 

Yoga raja's introduction to verses 79-80 

[The spiritual adept's] act of austerity ( vrata) is described [in 
the following verse]: 


Verses 79-80 

ffW TlTRT SE5JT 

^cd^ld rp# | 

RWT5TRFR7TT 

f^^ddlsH^HI^&dlHJI ^11 

dcIH*-^ ^ ^ II Co || 

sarvam samayd drstya 

yat pasyati yac ca samvidam manute I 
visva-smasana-niratani 

vigraha-khatvafiga-kalpanfi-kaHtfim I I 791 I 
vism-rasH-sam-purttam 

nija-karagatp vedya-khandaka-kapslam I 
rasayati ca yat tad etad 

vratam asya sudurlabham ca sulabham ca I 1 80 1 I 
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When the spiritual adept views the totality of his 
being with the vision of unity, he then considers 
his consciousness to be resting entirely in the 
cemetery of the universe, considers his own body 
to be an emblem of the skeleton, and drinks from 
the skull that lies in his hands, which is a fragment 
of limited cognition and which is full of the 
drink of the universe's essence. This is called his 
austerity (vrata), which is both easy and difficult 
to observe. 1 

Yogaraja's commentary on verses 79-80 

As will be explained later, to an enlightened spiritual adept an 
austerity is the following of certain rules in order to worship 
the divine Being within himself. Why this austerity' is both 
difficult and easy to observe is explained as follows. It is 
difficult to observe because ignorance can only be destroyed 
by suffering and because it is attainable only through the 
supreme Lord's grace after the spiritual adept has given up all 
other paths of spiritual discipline. It is easy to observe because 
it is not necessary for the spiritual adept to suffer the pain of 
such practices as dietary rules, the wearing of ornaments 
of bones, or the smearing of his body with ashes etc. 

It may be asked: what is the nature of this austerity? This 
is explained as follows: there is only diversity in all that is 
experienced in the world. The practice of experiencing unity 
in this world of diversity is his austerity (vrata). It is brought 
about through reasoning, through the authority of scriptural 
texts and through the experience that "I alone am manifest in 
the different forms." 
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As [has also been stated) in the Bhagavad Gita: 

Harmonised by yoga, lie sees the Self abiding in all beings, and 

all beings abiding in his Self everywhere the same. I Bhagavad 

Gita V1.29 ] 

This affirmation of the experience of unity is his [the spiritual 
adept's] austerity.The universe is comprised of subjects and 
objects, i.e. embodied beings, jars, etc. that are material in 
nature and are lying scattered here and there like hundreds of 
dead bodies, and [therefore the universe) can be likened to a 
cremation ground. This is because pure consciousness alone is 
the Goddess in the world and therefore non-material in 
nature. All other things, including the physical body and the 
objects of enjoyment, are inert and material, and require the 
light of consciousness for their revelation. Therefore all objects 
are like corpses, and the universe, which is full of them, is 
similar to a cremation ground. 

In the mundane world, consciousness alone shines amidst 
a very fearful atmosphere characterised by birth and decay. A 
spiritual adept practising austerities spends his time in this 
cremation ground. He is indeed an extraordinary practitioner 
of austerities, as he lives like a mad person in the world, 
playing with [living] beings in bondage (patu) and also with 
inert objects like jars and so on, which are also like so many 
corpses on account of their perishable nature. The spiritual 
adept always has the self-experience "I am the sole reality. I 
am of the nature of pure consciousness" while living in this 
world and playing with the material of [dead] creation. 
Moreover he [the spiritual adept] regards the 
embodiment of pure consciousness in the physical body as 
similar to consciousness being associated with a "skeleton." 
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When he succeeds in negating his experience of being a 
[limited] subject, which arises from his false identification of 
his Self with his physical body, he regains his true Self [which 
is of the nature of pure consciousness]. The physical body 
then becomes like a corpse to him. He starts imagining 
his physical body as a skeleton. The physical body is then 
made to serve as an instrument for wearing the kankala mudril 
(skeleton sign). 

A spiritual adept then imagines his pure Self as associated 
with that mudril (sign) which serves as an instrument for the 
enjoyment of the object of experience. A spiritual adept 
practices this kind of experience. It is required that a 
vim sildhaka (a particular kind of spiritual adept) should 
show the kankala mudril (skeleton sign) while practicing his 
austerities. He enjoys drinking from the skull of the world of 
objects. All the five kinds of objects of experience [i.e. ether, 
air, fire, water, and earth] are objects of our knowledge; thus 
they can be likened to a skull, a bony object in the head, from 
which the spiritual adept drinks. In other words, the spiritual 
adept performs the wonderful feat of sucking the pith (the 
substance or essence of experience) while resting in the 
absolute Self, which is also a kind of austerity. The spiritual 
adept who practises austerities tastes "the drink meant for the 
'brave' (vlra) from the skull" as indicated by the author, 
Abhinavagupta, [in the above verse] by the words "universe's 
essence etc." The meaning of this statement is that the 
"essence" called nectar that is stored in the skull, symbolised 
by the fivefold objects of the world, constitutes the best kind 
of drink, which is technically called rasilsava (the liquor of 
nectar) on account of its ability to produce the highest kind 
of bliss. The skull is full of that nectar. 

In other words, the material portion of the world is 
symbolised by the skull as its outer covering or shell; the 
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essence stored therein is the nectar capable of producing 
perfect bliss; hence it is said to constitute the best kind 
of "drink." 

A skull is held in the hands of the spiritual adept who 
practices austerities. This has been indicated by the author in 
the [above] verse by the phrase "[the skull] that lies in his 
hands." The rays of consciousness symbolised by the fakti 
(power) underlying the senses, such as the eyes etc., are the 
instruments for the enjoyment of objects. This has been stated 
in the verse by the words ". . . he drinks from the skull that 
lies in his hands . . ." Spiritual adepts are said to taste the 
nectar, the universal drink, through the senses which are in 
essence rays emanating from the skull which symbolises all 
the objects of experience in the world. 

This is the meaning of the verses. Tire spiritual adept 
always sucks through the channel of power inherent in his 
senses the nectar underlying all objects of experience, all of 
which he experiences as resting in his own pure 
consciousness bhairava. He thus enjoys the integral unity of 
everything until he reaches the supreme goal. This constitutes 
the austerity for the spiritual adepts who serve the lotus feet 
of their spiritual master. All other austerities only dessicate 
and emaciate the [adept's] physical bodies in the course 
of time. 

Yogarnja 's introduction to verse 81 

All that has been described above is summarised in the 
following verse in order to prove its superiority to other views: 
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Verse 81 





I 





iti janma- ntisa-hlna m 

paramartha-maheivardkhyam upalabhya I 
upalabdhrtn-prakn^itt 

krta-krtyas tisthati yathestam I I SI I I 

Having realised the supreme Being, named 
Mahesvara (the great Lord), who is without birth 
and dissolution, he abides as he wishes, his aim 
fulfilled because of the manifestation of his nature 
as the knower. 


YogarUja's commentary on ivrse 81 

In the manner described above, the spiritual adept realises the 
supreme truth, MaheSvara, who normally remains hidden [to 
ordinary mortals). Realisation here means the firm experience 
within the spiritual adept of the nature of the Being who is 
devoid of birth and dissolution. Upon attaining this 
realisation, the spiritual adept experiences no birth nor death. 
This is the meaning [of the above verse). The phrase "[he] 
abides as he wishes, his aim fulfilled” [in the above verse] 
means that the spiritual adept, on realising the supreme 
truth and thus achieving his highest purpose, has no other 
duty to perform. He lives in the physical frame with absolute 
freedom, never deviating from his own wishes [which are 
identified with those of the supreme Lord on this level], just 
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H IO '"" P '' ,,er ' ““ U, Ui 

Horv docs this happen? The reply is given by the author i„ 
h. above verse in the phrase "because of the manifestation 
i- nature as the knower.” By constant reflection, the real 

undo™ °» f' in,al l ' depl “ ,h ' knower » experience, 

under all condd.ons is revealed. He then becomes of the 

nature of the absolute while living in the physical body. 

Yoga raja's introduction to verse 82 

. thiS U ' 3y [described above], any individual 
embodied] living being obtains the knowledge of his real 
[divine] nature, he will become identical with Siva. Such i 
person therefore will not be governed by the requirement that 

thatS “ P J Within himSe,f) any Prerequisites for 

that [attainment]. This is stated here [in the following verse] 


Verse 82 

'H'UcdM I^cHIHIcdHj 

^Ttt ii M 

vyBpinant abhihitam ittham 

sarvatmdnam vidhata-nilndtvam I 
nirupama-paramSnandam 

yo vetti set tan-mayo bhavati I 1 82 I I 


He wh° knows the all-pervasive, omnipresent 
Self, the obliterator of multiplicity, the supreme 

wiTh h'irn C [5jva^ ey0nd C ° mpanSO "' ^ « 
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Yogaraja's commentary on verse 82 

In the manner described above, the spiritual adept knows 
himself as Siva, pure consciousness and massive bliss 
incarnate, and is not affected by limitation in any form. 
Obtaining this wisdom from reasoning, scriptural authority 
(Agama), his own experience, and deep reflection, the 
adept becomes Siva, casting away all of his self-imposed 
limitations. 

No prerequisites are required to obtain the knowledge 
of the Self. Therefore, all those who are subject to birth and 
death and are human can become one with Siva, after the 
awakening of the recognition of Siva [i.e. the realisation that "I 
am Siva."] 

What is the nature of Siva? The reply given in the verse is 
the "all-pervasive omnipresent Self." Siva is the Self of all 
subjects and objects and the one whose Self is constituted by 
all subjects and objects. In other words, he is both the 
transcendent and the immanent reality. He is the one who, 
everywhere and at all times, dissolves into pure consciousness 
the infinite variety of the world manifestation. He is unique 
because of the absence of any deficiency or want in himself, 
and therefore he is of the nature of supreme bliss. One who 
realises his Self to be of this nature becomes Siva. 
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Yoga raja's introduction to verse 83 

Where could the spiritual adept who realises his real nature 
as Siva after loosening his attachment to his physical body 
forsake his physical body and to where could he depart? 
These questions have been answered [in the following verse): 


Verse 83 

^TfrT II C\ || 

tlrthe svapaca-grhe vd 

nasta-smrtir api parityajan deham I 
jMm-sama-kdla-muktah 

kaivalyam ydti hata-iokah I 1 83 I I 

Whether he departs from his physical body in a 
holy place or in an outcastes hovel, and even 
if he loses his memory, he obtains liberation 
immediately upon receiving knowledge thus 
overcoming sorrow. 

Yoga raja's commentary on verse 83 

An individual being who has realised his true nature, who has 
been deeply assured within his own heart by glimpsing his 
absolute non-dual nature, and who has experienced that "all 
this is only a manifestation of the divine freedom of my real 
Self obtains liberation after departing from his physical 
frame, whether "in a holy place" like Prayag, Puskar, or 
Kuruksetra, or in an outcast s hovel," i.e. in an extremely 










Verse 83 


171 


unholy place. This is because he is beyond the consequences 
arising from accepting or rejecting a particular place to die. 

[The phrase] "he obtains liberation" [in the above verse] 
means the attainment of the total isolation of oneself from the 
effect of prakrti, the cause of the production of the physical 
body following the physical death. The nature of this supreme 
isolation is pure consciousness and bliss. Since to an 
enlightened being who has developed the vision of absolute 
oneness the entire universe appears as pervaded by the 
supreme Lord, he does not distinguish a holy place from 
an unholy one. He has also obliterated the sorrow 
arising from thought constructs. As has been stated in the 
Grinirvdm Yogottara: 

There is absolutely no difference if the knower of the true 
Siva nature dies in the Himalayas at the mouth of the Ganges 
or at Varanasi, or Kuruksetra, or Prayag, or in the house 
of an outcast. 

A realised being has no use for his memory when he forsakes 
his physical body. This has been conveyed [in the phrase in 
the above verse] by the words . . even if he loses his 
memory." The words "even if" are used to indicate that 
his memory may remain in some cases. But if w hen forsaking 
the physical body the memory is lost on account of the 
cessation of the three vital principles, i.e. wind (vdyu). bile 
(pitta ), and phlegm (tlesa), he then becomes inert like dead 
wood or a piece of stone and loses all consciousness about 
himself and leaves his physical body involuntarily. [Despite 
all this] having attained the knowledge of his real Self, he 
attains liberation. It therefore makes no difference to 
himwhether or not his memory is gone at the moment of his 
departure from his body. 
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It might be argued by an opponent that the distinction 
between a holy or an unholy place might be of little 
consequence to the enlightened person, but that the lack of 
memory at the time of departure from the physical 
body [does make a significant difference to him, and] if the 
knowledge of the real Self, which is instrumental in attaining 
liberation, is forgotten, how can he possibly become liberated? 
It has been stated in the Bhagamd GitiV. 

The individual being zoho, while remembering me, leaves the 
bodi/, he gains identity with me. There is no doubt about this. 
IBhagavad Gita VIII.5I 

Thus the utility of memory (in the attainment of liberation) 
has been recognised. Also, it might be argued by an opponent 
that if an individual adept is able to become one with the 
supreme Being without his remembering [his distinction from 
other fellow creatures] at the time of his exit from the body, 
then all creatures, even if they are ignorant of their real nature 
at the time of their death, would attain identity with 
him, there being no [recognisable] distinction [between the 
enlightened and ignorant one]. In that case the words of the 
Bhagavad Gita [mentioned above] would become invalid. 

The author of the verse refutes this objection maintaining 
that it is not correct. [In the above verse] he uses the words "he 
obtains liberation immediately upon receiving knowledge" to 
elaborate. Yes it is true that memory is not essential [for 
achieving liberation] but as the true spiritual teacher speaks 
the supreme wisdom about his divinity into the ears of 
his disciple, the disciple immediately comprehends the true 
spiritual wisdom in the form of the self-experience "I 
am all this." 1 All of the veils, beginning with m/tyll [and the 
kaflcukas), covering his true divine essence are destroyed 
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simultaneously, hence such an enlightened spiritual adept 
does not stand in need of anything else. He only carries on 
with his body land its activities] like a potter's wheel 
revolving from its momentum. Therefore he has no need to 
retain or not to retain his memory after obtaining the highest 
knowledge from the true spiritual teacher. 

His veiling by the form of the physical body is a result of 
the defilements, (inava, rntlylya, and karma malas, which are due 
to ignorance about the true nature of the Self. This [ignorance] 
is destroyed following the transmission of true spiritual 
wisdom by the spiritual teacher, and thus the veiling in the 
form of the physical body is virtually destroyed. How then 
could such a body cause anguish to the enlightened one? He 
then becomes liberated immediately upon receiving the 
highest spiritual wisdom about his divine nature from the 
true spritual teacher. As has been said in the thousand-versed 
Kularatnamnlika: 

When the true spiritual teacher gives instructions about the 
true Self to the disciple, he is immediately liberated, but he 
retains his physical body mechanically like a machine. 

It has also been said in the f>n Nisdtana ITantra]: 

One attains union with the divine Being once and for all like 
the flow of milk from Ithe udders of1 a cow or an arrow from the 
bow. Such a one becomes liberated at once, and also liberates 
others. 

How can one who has placed his Self in the supreme Being 
(attaining union) remember the moment [of his union with the 
supreme] at the time of his physical death, or [in other words], 
who can have the experience of the last moment [before 
death] of a knower of the true Self? This [last moment] 
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is witnessed exclusively by him, and thus it cannot be 
remembered or known [by another person] at a later moment. 
Such an experience of the true Self by the illuminated knower 
cannot be subsequently known or remembered by anyone. As 
a matter of fact, the answer with respect to these matters 
should be sought from the omniscients. 

When an individual who has attained the highest wisdom 
dies, there is the cessation of all activity in his physical body. 
How can one then infer that the moment of his death was 
either auspicious or not? It is thus established that 
the supreme Being, existing in the innermost part of the 
enlightened individual, causes his mind to be filled with 
the knowledge of his Self. He then remembers his body as 
[inert like] a piece of wood or stone at the time of actual death. 
As has been said: 

O NSrada, the beings who are physically active lin their lives l 
remember me at the time of departure from this world. I also 
remember them as being like an inert piece of wood or stone Iat 
that timel. 

Also thus spoke the Lord in the Laksml SamhitS: 

That devotee, who while in his fully fit body, remembers my 
universal nature in his still mind after the achievement of the 
equilibrium of the three humours, wind, bile, and phlegm but 
who then dies [when his body becomes inert 1 like a piece of 
wood or stone is remembered by me and taken to the highest 
place, the abode of Visnu. 

Thus the very fact that the enlightened being remains 
completely seized by the thought of the supreme Lord lies at 
the root of his attaining liberation. Otherwise, in the absence 
of strong residual impressions, how could the memory of 
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one's identity with the supreme Being arise at the time of 
death? Therefore, to an enlightened being nothing is essential 
at the time of death. 

Yogardja's introduction to verse 84 

One may ask: if a journey to a holy place does not constitute 
an essential part of the life of the spiritual adept, why then do 
wise persons undertake such journeys? This has been 
addressed by the author, who points out its implications: 

Verse 84 

^ ft ^ II II 

puny ay a tirtha-sevd 

nirayaya ivapaca-sadana-mdhana-gatih I 
punydpunya-kalahka 

-sparedbhSve tu kim tena 1 1 84 1 I 

Visiting a holy place results in merit, and meeting 
one's death in an outcaste's hovel leads one to hell. 

But what difference does that make to one who is 
not affected by merit or demerit? 

Yogaraja's commentary on verse 84 

Spiritual adepts who have not dispelled the [false] 
identification of the real Self with the not-self despite their 
attaining spiritual knowledge, and who therefore have not 
become assured [of their innate divinity], though they might 
be devoted to the cultivation of pure knowledge about the 
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Self, such persons may earn merit by performing pious deeds 
like sacrifice etc. or accumulate demerit by doing the opposite 
Living in a holy place like Prayag etc. before death might 
ensure such persons attainment of merit and rebirth on 
higher levels of existence. Similarly, living in an outcaste's 
hovel might force an individual to go to hell. Here the hovel 
of an outcaste is only symbolic of an unholy place where 
death results in a fall to the hell called avia. These [fruits of 
actions] occur because of the continuance of the experience of 
the identification of the Self with the not-self by the individual 
[despite his having received a glimpse of pure knowledge!. 
Such individuals continue to be bom and die in pious or 
unholy places after enjoying the fruits of their deeds in 
accordance with the place of their death. Persons who 
identify the Self w’ith the not-self continue to remain bound 
[by ignorance] which results in their [continued experience of 
the] cycles of birth and death. 

But there are persons w ho have succeeded in dispelling 
the ignorance caused by the false identification of the Self with 
the not-self through firmly acquiring the true knowledge of 
their real divine Self. These persons become immune to the 
touch of merit or demerit following their becoming one with 
the all-pervasive pure consciousness. What then is the 
relevance of merit or demerit to such illumined beings? As a 
matter of fact they [merit and demerit] are meaningless as far 
as illumined souls are concerned. As has been stated in the 
Dhanna $dstra of Manu: 

If King Yama, the son of Vivasviln, lives in your heart and if 
there is no controversy arising out of this, then do not go to the 
Ganges [for a holy dipJ or to Gayfl [a holy place in eastern 
India!. 
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The experience of the Self in the body, which is the not-self, is 
Yarrui (death) in the heart. One who is able to destroy him 
succeeds in dispelling the experience of the Self in the not-self 
after realising his absolute Siva-nature. What is the purpose 
of such an illumined person visiting holy places? [None 
whatsoever!. This is the conclusion [of all of the above]. 
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Yogareja's introduction to verses 85-86 

It has already been stated that the individual in whom the 
tlnava, mtlmya, and karma malas have been destroyed and who 
exists in his real essence after the destruction of the 
physical body [at the time of death], such a being does not 
contribute to the sprouting of worldly existence, just as , 
burnt seed does not sprout. [Since] once the covering in the 
form of the physical body is destroyed, immediately after the 
nse of the pure knowledge of the real Self in an individual, 
there is no possibility of the sprouting of the world [which 
only exists for embodied beings). But if the physical bodv 
persists in some individuals [as in the case of liberated but 
embodied beings], then the question arises of why the Self is 
not affected by the traits of the physical body. And if the 
individual being is affected by the traits of the physical bodv, 
then would that individual being be subject to transmigration 
after death? These questions have been addressed [bv the 
author in the following verses]: 


Verses 85-86 

'J^dl flVbKIdJ 

fd«-TO JJrfilcJTF 

d^M^INdrddl TO || c\ || 
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tusa-kambuka-suprthak-krta 

-landula-kana-tusa-daldntara-ksepah I 
tandula-kanasya kurute 

na punas tnd-rilpatdd Utmyam I 1851 I 
tadvat kaficuka-patall 

-prthak-krttl samvid atra samskdrilt 
tisthanty npi muktdtmd 

tal-spar£a-vivarjiUi bhavati I 1861 I 

The insertion of a grain of rice which has been 
completely separated from its covering and 
bran into another covering does not cause that 
insertion to be permanent. In the same way, the 
pure consciousness which by purification has 
been severed from its surrounding veils and is in 
the state of release is free from the influence of the 
veils, though that influence lasts for a while. 

Yogar&ja's commentary on verses 85-86 

A grain of rice, fully separated from its covering and bran, if 
reinserted as before, does not become capable of sprouting 
like other grains of rice which possess that capacity on account 
of their never having been separated from their covering and 
bran. It is not like an iron rod which when divided can be 
made one again. 

In the same way, the pure consciousness in the 
enlightened soul, when separated from the different veils 
called kancukas covering the soul, becomes fully liberated after 
obtaining the firm experience "I am of the nature of Siva, I 
always manifest myself as the supreme Self." In such cases, 
the physical body persists for some time, arising as it does 
from the kaitcukas [the progeny of mttyd], which last only for a 
limited period of time. Such individuals are free from the grip 
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of the veils in the shape of the physical body etc, and 
therefore from the karmic defilement (karma mala). Merit 
and demerit in these cases cease to produce the feeling of 
attachment, which normally leads to the production of the 
"world-sprout" in exactly the same way as the [separated] 
grain of rice, when once again inserted in its covering 
and bran, fails to develop the "attachment" that is necessarv 
for sprouting. 

The intended meaning of all that has been stated is as 
follows. The world is caused by nescience. In the spiritual 
adept in whom the coverings have been destroyed following 
the awakening of knowledge of the real Self, his pure 
consciousness constituting his real Self does not cause the 
production of the world since the forces produced by 
nescience lose their causal efficiency. Even the residual 
impressions of nescience that persist and are responsible for 
the continuance of the fetters in the form of the physical body 
are incapable of producing the world because the roots of 
nescience have been consumed by the fire of spiritual 
knowledge. It is therefore held that the enlightened being 
actually exists in the fourth state despite the continuance of 
his physical body. When his physical body falls off in the 
course of time, the enlightened being transcends even 
the fourth state. Thus there is no possibility for his worldly 
existence in either of these conditions. 

Yogaraja's introduction to verses 87-88 

An opponent may raise the objection that the continuance of 
the physical body, even after the realisation of their true 
divine nature by spiritual adepts, implies the persistence of 
the impurity caused by the defilement [the karma mala ) in 
the form of the physical body. This objection has been 
addressed by the author in the following verses, citing an 
example from life: 
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Verses 87-88 

xTT^Tsfq mFjiw% 

|| <jvs II 

J^PIRW- 

ddMM ; I 

i,j^||i|d!HTTd Rn^ '-IHJI ** II 

ku4alatama-£ilpi-kalpita 

-mmall-bhavah samudgakopitdheh I 
malino’pi manir uptldher 

vicchede svaccha-paramdrlhah I 1 87 II 
ream sad-guru-dtisam 

-vimala-sthiti vedamm tanUpadheh I 
muktam apy upddhy-antara 

-ianyam ivablulti siva-rupam I 1 88 II 

A gem, which has been made translucent by an 
extremely skillful jeweller may nevertheless be 
darkened by the covering which surrounds it, but it 
regains its true clarity when that covering is removed. 
In the same way, consciousness which has been fully 
purified by the instructions of a true teacher reveals 
itself in the form of Siva when it is released and fully 
freed from the surrounding covering. 
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Yogartija's commentary on verses 87-88 

Just as a gem [in this context a pearl] skilfully purified and 
cleansed or made transculent remains darkened or devoid of 
lustre when it lies concealed inside mother-of-pearl hut 
becomes clean and full of radiance after the mother-of-pearl is 
broken, so the knowledge about his real essence, which had 
remained secret, bestowed on the disciple by the spiritual 
teacher equipped with the highest spiritual wisdom, causes 
the disciple to become pure by reflecting on the knowledge of 
the Self. This causes the destruction of the fundamental 
defilement, the Bnava mala, and the removal of the karma 
and mayiya defilements. When the limiting property, the 
physical body, falls away in the course of time, then this 
knowledge, purified and transformed into illumination, 
manifests the Siva nature of the disciple, who becomes Siva 
following the destruction of his physical body. 

An opponent might raise the objection that just as a gem 
might again become covered by another defilement even after 
the destruction of its covering, the mother-of-pearl, in the 
same way, the pure knowledge embodying the divine essence 
of the disciple might once again be covered by some 
other defilement even after the defilement in the form of the 
physical body is destroyed. 

The reply given by the author is that there is no similarity 
between the two cases, the example of the gem and the 
example of the knowledge of one's essence. This is because 
after the destruction of the physical body, the highest 
knowledge, namely the knowledge of the pure Self 
embodying the divine essence, cannot be covered by any 
other veil as this knowledge is of the nature of the great 
effulgent illumination, which is non-dual in character 
Everything else which might appear as capable of veiling it is 
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only an aspect of the great illumination itself. Thus there is no 
similarity between the two examples, the pearl and its 
impurities which are independent from it, and knowledge 
and its veiling defilements which are dependent on it. 
Moreover the assumption of a physical body by an individual 
is due to nescience. When nescience is fully uprooted and 
destroyed by the spiritual adept with the help of the axe of the 
pure knowledge of the Self, then how can such an individual 
assume the limiting property, the physical body? As has been 


said in the Bhagavad Gita: 


Knowledge is enveloped by nescience; by which all creatures 
are deluded. IBhagavad Gita V.15I 

In them , the ignorance Iabout the Self] has been destroyed by 
the pure knowledge of the Self, shining like the sun it reveals 
the supreme [Being]. IBhagavad Gita V.16] 

In other words, the self-experience of a spiritual adept always 
remains pure after he realises his divine essence. 
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Yogaritja's introduction to verse 89 

In the production |or removal] of different kinds of limiting 
properties nothing new is produced. There is only the 
purification of the intellect through reflection on the true 
nature of the Self. This has been stated [by the author in the 
following verse]: 


Verse 89 

d«-H<4dlHJ 

ETIH: ?? 9^ ^ 

£ds t rdd i-prSma my ad 

avicaUta-iraddhaydpi tan-mayatfim I 
praptah sa eva purvam 

svargam narakam manusyatvam I 1 89 1 I 

Through previous unwavering faith in the 
authority of the holy texts and their instructions 
etc., one becomes the same as [the object of faith] 
and thereby passes to heaven, hell, or the human 
state. 

Yogarttja's commentary on verse 89 

The individual being who has succeeded in obtaining 
knowledge of his real Self continues to perform actions to 
fulfill his desires or remains engaged in carrying out worldly 
pursuits, all due to [past] practise and through unwavering 
faith in the authority of holy texts or instructions received 
through the tradition of teachers, or as a result of reasoning, 
which contributes to the strengthening of residual 
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impressions resulting in his becoming the same as [the object 
of faith]. Such persons go to heaven to enjoy unalloyed 
happiness, or to hell to suffer pain, or they attain the form of 
human beings, who experience both happiness and pain, 
all due to the persistence of attachment on the eve of 
physical death. 

But persons who are free from the residual impressions of 
the feeling of attachment are not subject to rebirth after the 
destruction of their bodies. This is because all individual 
beings achieve oneness with that upon which they reflect 
deeply and for a long time. But whatever they desire in clear 
terms at the time of their death, that object and no other 
manifests before them. Objects that they never contemplated 
during their lifetimes and whose residual impressions 
therefore do not persist cannot present themselves 
before them. Thus in all cases an individual's unwavering 
reflection on objects is the cause for his attraction towards 
those particular objects or his achieving them. 
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Yogaraja's introduction to verses 90-91 

In the same way, a realised soul who is completely identified 
with the Lord at the time of death achieves the manifestation 
of fullness. Therefore one should not regard his association 
with merit or demerit in worldly life as the cause for 
obtaining heaven or hell. This has been explained [by the 
author in the following two verses]: 

Verses 90-91 

SFr^: 

mm ^ mi 

fld+Kl- 

TfR * I^fn TfHl ^ 31 53= II V> II 

^sfq gcicH^m- 

I TTrT mFd II ^ II 

antyah ksanas tu tasmin 

puny dm papdm ca vfi sthitim pusyan I 
mildhandm sahakarl 

-bhavam gacchati gatau tu na sn hehth I I 90 1 I 
ye'pi tadatmatvena viduh 

paiu-paksi-sarisrpadayah sva-gatim I 
te’pi purdtana-sambodha 

-samskrtds tarn galim yanti I 193 I I 
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The last moment [in life], which serves to produce 
a state of merit or demerit, becomes a cause of 
destiny in ignorant ones, but this is not the case 
[for an enlightened one] who determines the 
course of his destiny. Those who at that hour 
realise their state to be that of the Self, even 
though they be an animal, bird, or creeping 
creature, or the like, are nevertheless purified by 
the insight they had in a previous time, and now 
proceed on that course [their chosen destiny]. 

Yogaraja's commentary on verses 90-91 

With respect to an enlightened person, the nature of his last 
moment at the time of physical death may lead one to suppose 
that there is merit or demerit in him, because there are 
deformities in his body or because a serious accident has 
happened to it. This is true for [the death of] an ignorant 
person who experiences the Self in the not-self, such as the 
body etc., and in whom, therefore, demerit is the cause for this 
kind of suffering. But what is true in the case of ignorant 
persons cannot be said about persons who [following 
their enlightenment] have ceased to experience the Self 
in the not-self, and who have become adepts in experiencing 
themselves as Siva. For such a spiritual aspirant, his 
last moment [before death] cannot be the cause of his 
transmigration from one physical body to another. 

One may ask: how do you know this? This has been 
explained by the author in the verse. Anyone who has 
been reborn [in this life] as an animal because of the dominant 
residual impressions of his past life, or of a curse, etc., is able 
to recognise the nature of his present condition at the time of 
his death. Thereafter he is restored to his original [human] 
state due to the awakening of the residual impressions of his 
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knowledge of his real state, despite his having been ignorant 
of it during his present life as an animal. [This means that the 
fall of a human being to the animal state due to demerit, is 
temporary and lasts only for the present life]. To support this 
contention, the commentator gives an example from the 
Puranas. In the story of Gajendra, the elephant (Gajendra) 
has the memory of his devotion to God awakened within 
himself whereupon he casts off his kaiicukas [sheaths 
due to ignorance], utters prayers to Visnu, and realises his 
real nature. 

What was the cause of the awakening of the memory [of 
past experience] in him? The reply is that an enlightened 
being who is subject to certain constraints in the embodied 
state due to physical limitations [such as living in the body of 
an animal] and who therefore, [sometimes] acting like dead 
wood or stone [incapable of thinking and devoid of 
ego-sense], leaves the body muttering something [within 
himself], such as that his present existence as an ape or a cat is 
due to demerit. His present state of existence, however, does 
not destroy or adversely affect the spiritual wisdom that he 
might have gained when he existed normally as a human 
being in a previous life. Tine bodily characteristics always 
remain in the body, but these do not obliterate the knowledge, 
which was acquired in the past from meditation. Thus the 
development of pure spiritual knowledge is the ultimate thing 
that remains [and prevails] at the moment of death. As has 
been said in the Bhagavad Gita: 

0 son of Kuntl, whosoever leave s the body thinking upon 

anything, to that does he go, conformed in nature to that. 

IBhagavad Gttil VI11.61 
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And: 

To those devotees, ever harmonious, who always engage 
themselves in worshipping me with love, I give the 
yoga of discrimination by which they come unto me. 
IBhagavad Gltd X.10I 

Thus using the mind to meditate on the supreme Being brings 
about the achievement of the ultimate end. 
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Yogardja's introduction to verses 92-93 

As has been shown above, the enlightened being who is 
constantly engaged in meditating on the supreme Being does 
not receive a new body after his present physical body, subject 
to destruction, falls away. It is destroyed in natural course, 
and there is no accumulation of [residual impressions of past 
actions which might force him to receive another body]. This 
is indicated by the author in the following two verses: 


Verses 92-93 
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9^ ITRNW 
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svarga-mayo niraya-mayas 

tad ay am dehantardlagah purusah 
tad-bhange svaucitydd 

dehdntara-yogam abhyeti I 1 92 I I 
evam jMndvasare 

svdtmd sakrd asya yddrg avabMtah I 
tddrfa eva taddsau 

na deha-pdte'nyathd bhavati I 1 93 I I 
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Thus the fettered being is enclosed within a body 
which is his own heaven and hell, and when this 
[body] dissolves, the soul enters into union with 
another appropriate body. 

Thus also the Self is in him, the same as when at 
the hour of enlightenment it once and for all is 
revealed to him, and it does not change upon the 
dissolution of the body. 

Yogar/ija's commentary on verses 92-93 

Therefore the embodied fettered soul associated with 
the karma defilement, performs actions that generate 
corresponding impressions from which he becomes the 
enjoyer of their fruit in the form of heaven [etc.]. In this way, 
he becomes the enjoyer of the fruit of deep impressions from 
his actions unconsciously left on his mind which fructify and 
yield results. In a like manner, a fettered soul impelled by [the 
impressions of] past impious deeds becomes the enjoyer of 
their fruits in the form of hell. 

The body is the instrument for the enjoyment of the fruits 
of both kinds of actions. When this body is destroyed [in the 
course of time], then the residual impressions of the deeds 
performed in it cause an individual s association with another 
body, in accordance with his fitness. Once again the residual 
impressions of deeds generate a specific inclination, which 
forces the individual to adopt the appropriate kind of body to 
serve as the instrument for the enjoyment [of that inclination]. 

In the same way, when the true nature of the Self is 
revealed to the disciple through the instructions of the 
teacher, or in other words, when he is restored to his divine 
nature and is endowed with unrestricted freedom, then the 
[corresponding] impressions become firmly rooted in him and 
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are manifested as such. His [true] nature thus revealed before 
the falling away of his body, does not again get veiled by 
another worldly manifestation. What has been revealed once 
cannot become concealed, otherwise no one would practise 
anything, and thus there would be an end to all worldly 
transactions. 

It has been rightly said that by performing pious deeds 
one goes to higher regions (worlds), and that by performing 
impious ones a person goes to lower ones. By practising 
knowledge one obtains liberation, but its opposite leads one 
to bondage. Therefore the body, regardless of its state on 
the eve of death, [does not determine the nature of ones 
existence after death] but the impressions of past actions 
unconsciously left in the mind condition whether liberation or 
bondage occurs. 

Yogarilja's introduction to verses 94-95 

If the disturbed condition in the equilibrium of the three 
humours causes a painful death, then this increase in pain 
does not cause real damage. It only helps in restoring the 
individual to his previous state. This has been stated by 
the author [in the following two verses): 
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Verses 94-95 

4.<U|4|UWMMN: 

ftJTcRT5T : =^: I 

*kHIM$NT: 

iiKKfif4.l<sHI HFI: II VJ II 

HfH ^ *lt%^ MlddKlsfa I 
4H'J|MfR fTRt 



karana-gana-santpramosafi 

smrti-nitiah iviisa-kalilatn cchedah I 
marmasu rujd-visesilh 

iarlra-samskSra-jo bhogah I I 941 I 
s<7 kathani vigraha-yoge 

sati na bhavet tena moha-yogc'pi I 
maranavasare jMnl 

itn cyavate sviltma-paramilrthat I 1951 I 

Utter palsy of senses, failure of memory, 
disturbance of breathing, breaking down of 
joints, malady, the sufferings arising from bodily 
confirmation, all these befall an individual while 
his union with the body lasts. Although he is 
united with an illusion [in the form of physical 
infirmities), the enlightened being does not 
because of that fall away from the supreme Being 
at the hour of death. 
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Yogarilja's commentary on verses 94-95 

The utter failure of the thirteen external and internal senses, 
for example the failure of the eyes to grasp the form of objects 
etc.; the failure of the motor organs like those of speech etc., to 
produce sound etc.; the failure of the intellect to produce 
determinate cognition; of the mind to concentrate; even of the 
ego [to produce the sense of individuality]; of the memory to 
recapitulate the things experienced in the past; all these occur 
at the time of death. 

The individual on the verge of death is often, upon being 
asked by a friend, unable to recognise any object lying 
before him, even if he has experienced it repeatedly before 
Therefore for one who has never meditated on God, receiving 
instruction about the supreme Being, or giving away gifts on 
the eve of death, or any other such action is like a picture 
drawn on the sky and does not then get fixed [or leave any 
impression) on his mind. Nevertheless all such actions should 
be performed as a matter of duty; this is the instruction. 

Interruption of the breath by hiccups, pain, or a breaking 
sensation in the joints, and diseases like fever, dysentery, etc., 
all cause distress. Similarly, the disturbance in the equilibrium 
of the three vital humours, wind, bile, and phlegm in the body 
causes the experience of pain. All these are the suffering 
arising from an individual's connection to the body. This 
suffering is inevitable due to that connection. Hence, how can 
an enlightened being who is embodied escape from this; he 
has to suffer them all. 

But the enlightened one, who has overcome his false 
identification with the physical body after identifying himself 
with the supreme Lord, does not deviate from his essence, his 
self-experience as pure consciousness, despite his being 
conscious of his relationship with his physical body at the 
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time of death. It is because of this that the spiritual adept who 
has forsaken his intimate connection with the physical body 
does not become a forced victim of the enjoyment of 
[or suffering from] worldly objects, like other worldly 
ensnared persons, who do so until their bodies fall away in the 
course of time. Such a person is pure at heart and impelled by 
pious resolve always keeps himself engaged in pious deeds. 
One who has cultivated devotion to God does not face any 
new problems. Such enlightened and holy persons are 
liberated immediately after they receive illumination, 
and the continuing impressions due to the connection with 
the body cannot put such persons in bondage. This has been 
stated hundreds of times before. 

On the other hand, an individual being, having identified 
himself with his physical body, is subject to the laws of 
merit and demerit. How can such a person, afflicted by the 
experience of pleasure and pain arising out of his bodily 
connection, escape from being identified with his body? It has 
rightly been said in the Bhagavad Gita: 

When the body of an embodied being goes to dissolution while 
sattva is predominant, such a person, knowing the supreme 
Being, goes to the spotless worlds of great sages. IBhagavad 
Gita XIV. 14/ 

Sattva etc. are constituents of prakrti. Therefore these 
[qualities of sattva, rajas, and tamas] can control those who 
become identified with prakrti; but they cannot affect the 
spiritual adepts who by obtaining discriminative wisdom 
have achieved separation from it. Therefore, the path 
followed by an enlightened one is different. Fettered 
individuals who have not come in contact with teachers 
project their own characteristics onto others. 
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[They think:] "If such a person is enlightened, then why 
should he suffer from a disease like other people?" Or "[if he's 
enlightened then] why did he become (decompose into) 
matter when he died"? Or "why could he not remember |his 
real nature when he died]?" This is how those who are subject 
to ignorance convince others [about an enlightened one's real 
nature) through reasoning. But there is no fault if a person 
is enlightened and has also identified himself with a 
physical body. 

The self-effulgent nature of an enlightened person under 
any circumstance remains self-effulgent and it never 
disappears from his view; hence he continues to have the 
experience of his real nature and his knowledge about his real 
Self is never destroyed. Though Lord Vasudeva was endowed 
with the six divine attributes, he left his mortal body in his 
incarnation as Krsna when pierced by a hunter's arrow. Did 
his nature as the supreme Godhead become eclipsed as a 
consequence of this? 

All beings, from a worm up to sada&va, have some 
knowledge of the Self despite their remaining identified w'ith 
their bodies, but some, the enlightened beings, are always 
equipped with the knowledge of the real [divine] Self. 
However in those who are ignorant, the real Self remains 
concealed in the body. This is the difference betw’een the two. 
Thus though bodily characteristics remain the same in 
enlightened and ignorant beings, there is no similarity in them 
with respect to their consequences. This has been stated in the 
Bltagavad Gita thus: 

Even enlightened beings belum’ in conformity with tlieir own 
nature. Beings follow their own nature, therefore, of what use 
is restraint? IBhagavad Gitil 111.331 
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Yogarttja's introduction to verse 96 

The difference in the intensity of divine grace descending on 
individuals engaged in the practice of the yoga of knowledge 
lies in its being bestowed either all at once or in gradual steps. 
This accounts for the [apparently] different results [of that 
grace in different seekers], as explained by the author [in the 
following verse]:’ 


Verse 96 

^ MNtf ire RFU II II 

paramdrtha-mdrgam enam 

jhatiti yadli guru-mukhst samabhyeti I 
atitiura-saktipdtdt 

tadaiva nirvighnam eva iivah I 1961 I 

Upon hearing the words of his teacher, divine 
grace descends on him in great intensity and he 
immediately finds the path to the Supreme Being 
and without any hinderance becomes Siva. 

Yoyartlja's commentary on verse 96 

The moment a fortunate individual receives instructions from 
the spiritual teacher regarding the secret way to attain the 
realisation of his divine nature, which is characterises y 
absolute divine freedom, he immediately becomes Siva. 
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As has been said in the Srikula: 

Beloved one, an individual, upon whom the enlightened 
spiritual teacher casts his glance easily, or sportively, or out of 
love, is liberated at once. 

It may be asked how such secret knowledge is made available 
to the individual being from the lips [of the teacher]. The reply 
given in the verse is "when divine grace descends on him with 
great intensity." [In other words] after realising his divine 
essence by hearing about it from the mouth of the teacher, the 
Lord s grace, in an extremely intense form, descends into the 
lotus heart of the fettered being and thus he becomes Siva. 
This is like the transformation of copper into gold on account 
of being submerged in an alchemic liquid. 

The individual being obtains the knowledge of his divine 
essence by the grace of the supreme Lord, thus repetition of 
the name [of the Lord], meditation, and sacrifice, etc. are of no 
use to him. The individual being whose heart is "pierced" 
by the power of the grace of the Lord is forcibly and 
immediately attracted towards the secret spiritual knowledge 
emanating from the mouth of the Lord, and consequently he 
attains divinity immediately. Thus the effect of the descent of 
divine grace is without any parallel. About this one should 
not entertain any doubt. 
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Yogardja's introduction to verse 97 

Persons who receive grace in a medium, or a less intense, or a 
very mild form attain Siva by following the instructions of the 
teacher, after meditating on them [the instructions] until they 
die, and by performing the spiritual discipline consistent with 
the intensity of grace infused in them. This is described [in the 
following verse]: 


Verse 97 
time T= I 

T5TWTWR: II ^ II 

sarvottirnam rUpam 

sopSm-pada-kramena samirayatah I 
paratattva-rudhi-labhe 

paryante iiva-mayl-bhavah I 1971 I 

Some, after ascending in gradual steps to the level 
of the all-transcending supreme Being, become 
identical to Siva when they establish themselves 
firmly in the supreme principle. 

Yogaraja 's commentary on verse 97 

The individual being who has received grace in a mild form is 
unable to [fully] realise the instruction about the supreme 
knowledge. Therefore he visualises the divine essence in all 
the tattvas in gradual steps through the centres (cakras), i.e. the 
pubic, navel, heart, throat, tongue, bindu, and niida, which are 
all ascending steps leading to the realisation of the divine 
Sakti [in full form]. The ascent is accomplished by moving 
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from the lower steps through the higher ones in a 
gradual way. 

The first step of the ascent is the pubic cakra, then the navel 
\cakra\, then the heart [cakra] and so on. The individual, after 
firmly recognising his identity with the supreme Being, 
becomes of the nature of Siva in gradual steps, [achieving 
liberation] following the destruction of the physical body. 
This is known as "the liberation in gradual steps.'' 1 

Yoga raja's introduction to verses 98-99 

If the spiritual adept, who practices yoga in gradual steps after 
attaining a firm conviction is unable to achieve identity 
with the supreme Being due to some obstacle, then what 
happens to him when he dies without attaining the highest 
realisation in this lifetime? This is explained [in the following 
two verses): 


Verses 98-99 

^ q^|%|Vl4T 

%rIHtsfq IRUT *,dlN<nWlciJI V II 
'bRldlSHT I 

II ^ II 
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tasya tu paramUrtha-maylm 

dhtlram agatasya madhya-viiriinteh I 
tat pada-labhotsuka 

-cetaso'pi maranam kadficit syat I 1 98 I I 
yoga-bhrastah sastre 

kathito'sau citra-bhoga-bhuvana-patih I 
viirdnti-slhttna-vaiad 

bhatvd janmantare tfvl-bhavati I I 99 1 ! 

A person who yearns to reach the level of 
the highest Being but who stops in midstream 
[without reaching the goal] and who dies one day, 
is called in the scriptures a yoga-bhrasta, one who 
has fallen from the path of yoga. He remains in a 
happy state, and shares in the various delights of 
the world of the gods, and attains 6ivahood in the 
following life. 

Yogaraja 's commentary on verses 98-99 

When an individual practises yoga and ascends in rapid steps 
[skipping some of the levels], but then stops in the middle due 
to some obstruction, feeling satisfied with his experience of 
some level of spiritual ascent, and therefore is unable to follow 
the path leading to the highest spiritual level, or when he is 
unable due to obstacles to achieve the desired identification 
with the supreme Being, what happens to him when he dies 7 
This is answered bv the author in [the above verse in] the 
phrase beginning with “fallen from the path of yoga’ etc. The 
word yoga-bhrasta refers to one who has fallen from the path 
of both yoga and samtldhi (union with the supreme) as has been 
observed in the holy scriptures. 

What happens to him |the yoga-bhrasta]? The reply I in the 
verse] is that when such a person dies, he becomes lord of 
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those regions where he is able to enjoy various heavenly 
pleasures, such as numerous damsels, food, drink, the 
wearing of beautiful garlands or clothes, the application of 
beautiful pastes and listening to music, and so on consistent 
with his level of ascent. 

When his eligibility for such enjoyment comes to an end, 
how can he again be regarded as one fallen from the path of 
yoga? The reply is that when the residual impressions about 
the ascent from the level of the milladtora cakra etc. arise, then 
on his subsequent rebirth, he gets a body which serves as a fit 
vehicle to practice yoga which he strives to perform [in his next 
life). He easily ascends to the highest level of the supreme 
Being and becomes Siva after separation from his physical 
body [at deathj. 

YogarUja's introduction to verses 100-101 

Spiritual adepts engaged in the practice of yoga are not often 
able to secure a resting place at any single level owing to the 
fickle nature of the mind, but what happens after death to 
those with a firm faith in yoga is explained by the author in the 
following two verses: 
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Verses 100-101 

^oo || 

*TTWR: 

: "^r^rl ^P-TT <1^1 I 

4)JWidW«n H M n 

paramiirtha-mdrgam enarti 

ky abhyasydprdpya yogam api nllma I 
sura-loka-bhoga-bhdgl 

mudita-mand modate suciram I 11001 I 
visayesu sdrva-bhaumah 

sarva-janaih pfijyate yathd rdja I 
bhuvanesu sarvadaivair 

yoga-bhrastas tathd pQjyah I 11011 I 

One who though labouring on the path of yoga 
leading to the supreme Being does not attain him, 
shares in the delights of the world of the gods 
where he rejoices with a glad spirit. Just as an 
emperor is universally adored by all the people in 
his kingdom, he, though fallen from the path of 
yoga, is adored by all the gods. 

Yogardja's commentary on verses 100-W1 

As has been explained repeatedly [in previous pages], if a 
spiritual adept who has practised yoga with faith and 
devotion leading to the ultimate self-realisation dies without 
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having secured a resting place for his mind [i.e. achieved 
stillness of mind] because of its fickle nature, then he, fallen 
from the path of yoga, remains in a delightful condition for a 
long time, enjoying the pleasures of the higher regions due to 
his firm faith in and deep devotion to the yoga of knowledge. 
Such a person is adored by the people residing on his level of 
existence [i.e. on earth] and by the gods in their kingdom. 

How? This is answered (in the above verse by the phrase] 
beginning with the word "universal." Just as a King-Emperor, 
lord of the seven island kingdoms [i.e. of the whole world], is 
adored and worshipped by all the people living in different 
parts of his kingdom, in the same way the spiritual seeker 
within whom the accumulated merit and demerit have 
loosened their grip, who has developed non-attachment, and 
who has taken on a physical body for the last time, becomes 
worthy of adoration by all of us. 

Yogardja's introduction to verse 102 

What happens to such a spiritual adept after returning from 
his enjoyment in other higher regions? This is answered [in 
the following verse]: 


Verse 102 

HfSctl c hlrt«i 4yH 

RT^T I 

Wf 

!F : II M H 
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mahatil killena punar 

manusyam prdpya yogatn abhyasya I 
prapnoti divyam amrtam 

yasmlid dvartate na punah I I 2021 I 

After a long time he returns and assumes a human 
frame and practicing yoga he comes to the divine 
deathless state from which he never returns. 

Yogardja's commentary on verse 7 02 

After enjoying for a long time the pleasures of the higher 
realms as indicated above, the spiritual adept, fallen from the 
path of yoga, reverts to the life of a human being in the world 
and obtains a physical body suitable for the practice of yoga , 
[the final attainment of] which was difficult to achieve during 
his previous life due to the fickleness of his mind. He then 
effortlessly resumes the practice of yoga after recalling 
the residual impressions of yoga that were created by his 
faith and devotion [in his previous life]. He becomes firmly 
established [in yoga] and attains divine immortality, the divine 
essence, after his death. Therefore there is no rebirth for such 
individuals. A slight concentration on his real essence, which 
is the highest purpose, prevents his transmigration in the 
world. As has been said in the Bhagavad Gita: 

In this lyogal there is no loss of effort, nor is there 
transgression. Even a little of this dharma (religions duty) 
protects one from great fear. [Bhagavad Gita 11.401 




20#. 


Paramdrthafdra of Abhmavaguplo 


Again |in the Bhagavad GWJ): 

O Krishna, one whose mind wanders aunty from yoga failing to 
attain perfection, hut who possesses faith—what path does he 
tread? IBhagavail Gild VI.37J. 

Answering this question (the Bhagavad Gita proclaims): 

He, fully perfected through manifold births, reaches the 
supreme goal. I Bhagavad Gild VIA51 

One should keep in mind the (above) reply recorded by the 
sage IVyisa) in the text (the Bhagavad GfM). 

Yogardja's introduction to irrse 103 

In this way a fettered being who has even a little access to the 
path of knowledge attains such extraordinary powers that 
they cannot adequately be described. Therefore one whose 
mind has been purified by discriminatory knowledge should 
be careful to obtain freedom from the cycles of birth and 
death. This has been stated (in the following verse by the 
author|: 


Verse 103 

WrWlft wrfRHJI II 




tasntm san-mlrge'smm 

nirato yah kafad eli fa <ivalvam I 
ili malva paramtlrthe 

yathd-tathdpi prayalanlyam I 11031 I 

Therefore whoever is devoted to this holy path 
comes to the state of Siva. Contemplating on this, 
one should by every means strive for the supreme 
unity. 

Yogaraja's commentary on verse 103 

Whoever devotedly pursues the path of self-realisation in the 
manner described above obtains the best results. Hie re is no 
rule about who is fit to follow this superior path leading to 
liberation, as has been shown before. Whoever is afflicted by 
the different kinds of pain arising from birth, death, and 
disease, and who is fully engaged with complete faith 
(in spiritual discipline! leading to the achievement of 
discriminatory wisdom, obtains Siva-hood in a single birth, in 
no time at all, after destroying his worldly pains. As has been 
stated in the Simdharmottara Puratm: 

One should lalwaysl Morrfl for the path wheel’ll one attains 
liberation in this world in one birth, instead of being interested 
m attaining liberation over many rebirths. 

Reflecting that "efforts made in this manner always yield 
good results," one should strive to obtain liberation by any 
possible means. If one is able to realise his Self without feeling 
any pride then he obtains the desired result If not land he dies 
before achieving the highest goal] he will reach the divine 
regions. Hence one should not feel proud while practising the 
yoga leading to the supreme goal. 
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When an individual returns from the higher divine 
regions, he again renews his contact with the path of yoga |in 
the present birth] as a result of his awakened memory of the 
yoga practices in his former birth. Thus the bestowing of 
beneficial fruits cannot cause any obstruction in his pursuit 
of the path of yoga. 

Yogar/\ja '$ introduction to verse 104 

Thus Abhinavagupta [the author of this work], after having 
modified the instructions given by Sesabhattaraka in the 
Paramilrthasitra in accordance with the non-dual Saivite 
teaching, incorporating within it logic, spiritual experiences, 
and the Saivite Agamic tradition, concludes the text to his 
own satisfaction. Considering the instructions he’s given to be 
conducive to the achievement of the supreme goal, he records 
his own name [in the next verse]: 

Verse 104 

qr m i 

II ?oy II 

idom abhinavaguptodita 

-sarnkseparp dhydyatah param brahma I 
acirad eva iivatvam 

nija-hrdayilvesam abhyeti I 12041 I 
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Siva's nature (Sivatva) quickly comes to penetrate 
the very heart of the individual who meditates 
upon the supreme Brahman whose nature has 
been described by Abhinavagupta. 

Yogartlja's commentary on verse 104 

By meditating on his real divine Self, whose nature is all- 
pervasive absolute bliss, described in detail in the foregoing 
pages, [the spiritual adept] realises his Siva-nature easily and 
quickly, i.e. not after many rebirths. 

[It may be asked here:] how? [The reply is that he achieves 
this result] by penetrating his very heart, his innermost core, 
within which the experience of the Self is obtained. 

What is the nature of Brahman [the all-pervasive divine 
Being]? It is revealed by his [the author's] famous name 
[Abhinavagupta that means “the ever new which is hidden"], 
referring to the hidden nature of Brahman that is generally not 
revealed to others but remains concealed. It is revealed, and is 
concisely explained [in this text]. The nature of the teaching 
has also been stated |in the above verse]. 
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Yogardja's introduction to ivrse 105 

After indicating the extent of the text, the authorship of 
this prakarana (compendium) text has been stated [in the 
following verse]: 


Verse 105 


afl-TTCIrM 



|| II 


tlryd-iatena tad idam 

samksiptam gastra-sdram atigttdham I 
abhinavaguptena mayd 

Uva-caram-smaram-diplena I 12051 I 

This most profound essence of the teaching has 
been summed up in a hundred verses in dryd 
metre by me, Abhinavagupta, inspired by the 
remembrance of diva's feet. 

Yogarttja's commentary on verse 105 

The sublimest essence of the teaching, which could not be 
described in hundreds of texts, has been summed up [by 
Abhinavagupta] in a hundred verses. This indicates his 
extraordinary intellectual capacity How has this been 
accomplished by him? By his being one who is "inspired by 
the remembrance of Siva's feet," i.e. by his remembrance of 
the feet or the rays of the light of consciousness. Siva is by his 
very nature the transcendent Being, the innermost Self, the 
embodiment of consciousness and bliss. Remembrance [of 
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the feet of Siva] means not losing the awareness of the Self 
while cognising [ordinary] objects like sound etc. Being 
illuminated by this experience of the light of pQrnahamta 
is the true significance of the one bearing the name 
[Abhinavagupta]. 

The authorship of this great work of deep and sublime 
significance could not be accomplished by one who is 
ignorant of his own divine essence, or by one who possesses 
the ego-sense which arises out of the false identification of the 
not-self, the body, etc., with the Self. An individual is able to 
discuss the nature of his own being only as he experiences it, 
and thus it is clear that the author of this work experiences 
himself as identified with the supreme Lord. 

Abhinavagupta's Colophon 

Here ends the ParamOrthasara written by Abhinavagupta the 
great disciple of the Lord. 

Yogaraja's Colophon 

This iHvrti commentary named Yoga, explaining the work 
from the monistic perspective, has been written by me, an 
unattached hermit resident of Vitastapuri, the disciple of 
Ksemaraja, a true teacher well-versed in the [Saiva] tradition 
who has directly seen the supreme Lord. 

Here ends the vivrti commentary on the Paranulrthastlra 
Sanigraha (epitome) by the great disciple of Lord Siva, the 
venerable Yogaraja Rajanaka. 



























APPENDIX 

The Seven Kinds of Subjects in Creation 

Yogar3ja in his commentary on verse 14 refers to seven 
different kinds of subjects which reside on seven different 
levels of creation. These different beings are the diva, 
manlramaheivara, manlredvara, mantra, vijUSnakata, pralaytlkala, 
and sakala subjects, which exist respectively on the levels of 
&va tattva, sada&va tattva, tivara tattva, Buddha vidytt tattva, the 
void between duddha vidytt tattva and mtlyd tattva, mttytt tattva, 
and prakrti tattva. These different beings have different 
natures, and the environment they experience is appropriate 
to their different natures. 

$iva pramtltil, or Siva as subject, who is different from 
Paramasiva the supreme subject, exists at the level of the diva 
tattva. Since nothing exists projected outside of Siva at this 
level, he experiences himself as the universal "1" ( ahant ). In 
him, the fivefold Sakti:-cif (consciousness-power), ttnanda 
(bliss-power), icchtl (power of volition), jnttna (knowledge- 
power), and kriytl (power of action)-are prominent. 

The mantramahedvaras exist on the level of the sadndiva 
tattva where they experience themselves as universal, 
transcendental being which takes the form "1 am this 
universe" (aham idam). The experience of their real nature as 
aham ("l"-ness) dominates their experience of the universe as 
"this" (idam). Icchtl dakti is the prominent Mti in them. 

The mantredvaras reside on the level of Jdvara tattva. They 
experience the totality of the universe as an extension of their 
real, divine nature. Their experience takes the form of the 
universe is none other than my own Self" (idam aham). 
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The mantra subjects live on the level of Buddha vidya 
tattva. They experience the universe as "this" (idam), but that 
experience is dominated by their self-experience as "T'-ness 
(aham) to such an extent that the universe appears as unreal to 
them. Their experience on this level can be summed up as 
"I-I this-this" ( aham-aham idam-idam). The two poles, 
"I" (aham) and "this" (idam), are not manifest clearly 
and simultaneously in their experience. Sometimes they 
experience only their "I"-nature (aham), with the universe 
remaining somewhat concealed, but at other times they 
experience the totality of the universe i.e. idam, with their 
'T'-nature remaining somewhat indistinct. 

These the Siva, mantramaheSvara, mantreSvara, and mantra 
beings are considered the pure subjects because they reside 
in the pure domain (suddha adhvan). They are manifested by 
the operation of the divine Sakti in its pure spiritual form 
cit Sakti, they are free from the anava, mOylya, and karma malas 
(defilements) and possess pure bodies made of the divine 
Sakti in a condensed form called bindu. They enjoy eternal 
bliss and are incapable of performing any action except to 
carry out the will of the supreme Lord. Sometimes 
divine grace is transmitted through them to fettered beings 
lying below. 

The vijftanakala subjects are permanently unembodied and 
live in the void that lies beneath the pure Suddha vidya but 
above the impure mays tattva. They are conscious of 
themselves as pure awareness (bodha). They are free 
of the karma and maylya mala defilements but have the 
anava mala defilement and thus experience themselves as 
separate beings. Not being embodied they can neither raise 
nor lower themselves through meritorious or demeritorious 
action. And because they do not even have a subtle body they 
lie in an immobile condition from the beginning of creation 
until the cosmic dissolution and do not have any experience 
of a universe. 
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The prainytlkaln subjects are bound by the dnava and karma 
mala defilements and are devoid of a body, but unlike the 
vijfumdkala subjects who are unembodied permanently, they 
are disembodied temporarily. They reside on the level of 
the nul yd tattva, and are so deluded by mil yd sakti 
that they are not aware of anything. It is a state of total 
unawareness quite different from voidness. Their experience 
is of deep dreamless sleep. When their state of dissolution 
comes to an end they acquire an appropriate body and are 
then known as sakalas, and they have the potential to move 
downwards, toward the level of prakrti or its evolutes. 

The s akala subjects are embodied beings who exist on the 
levels below the prakrti tattva. These subjects are cloaked by 
all three of the defilements, the anava, mdylya, and karma mala s. 
As bound beings (pas'us) they experience the multiplicity 
of the world manifestation and have the self-experience of 
discreteness and limitation. 

The sakala subjects are eight kinds of superhuman beings, 
including gods and semi-divine beings, human beings, and 
five kinds of subhuman creatures. 

Both superhuman and subhuman beings are cloaked by 
the three kinds of defilements, but they possess different 
kinds of physical bodies according to their deeds performed 
in past lives. These bodies are the vehicles for enjoying the 
world through their senses and are called bhoga-deha (bodies 
for enjoyment). Though they continue performing actions in 
their present lives, they do not identify with their physical 
bodies and therefore have no ego sense and the residual 
impressions of the deeds they perform do not cling to them. 
Hence all their activities are guided by instinct, in the 
background of w'hich lies the will of the supreme Lord. Such 
embodied beings exist in their superhuman or subhuman 
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state as long as the accumulated fruits of their past deeds are 
not fully exhausted. 

Human beings on the other hand occupy a unique 
position among the embodied beings. They are enwrapped 
by the three kinds of defilements but they have the unique 
privilege of being able to evolve upwards into higher levels of 
existence or to descend into the lower levels as a result of the 
deeds they perform in this present lifetime. Thus temporarily 
they may become gods, demi-gods, or animals. The residual 
impressions of actions performed in this life that remain 
prominent at the time of their death determine their future 
life. They alone possess an ego-sense, which arises from the 
false identification of the physical body with the Self. 
Therefore they alone are able to achieve liberation. 

In this way the supreme Lord reveals himself as different 
kinds of subjects as he unfolds the universe of thirty-six tattws 
or levels of existence. Ordinary human beings are not aware 
of the existence of different levels of creation and the different 
types of subjects living on these levels, but a spiritual adept 
who ascends gradually by means of his spiritual disciplines 
progresses through the various levels on his journey to the 
supreme goal and experiences both the various levels of 
existence and the different kinds of subjects by becoming 
them. To rise from the material plane to the spiritual plane, 
he has to cross the two barriers of prakrti and mili/ii. 
which requires a great deal of effort. He has to travel 
from sakala through vijiWnOkala, mantra, mantre&vara, and 
mantrn-maheSmra to Siva, the final step of the ascent. 




GLOSSARY 


abhimdna. False or prideful conception of oneself. 

adharma. Unrighteousness. 

adhvan. Realm. The thirty-six lattivs are divided into two realms, the 
pure (iuddha) and the impure (asuddha). 

adhikarika deivtd. The presiding deity of a region in creation. 

Agama. A divinely revealed scripture of Saivism. 

akd&i. Ether. One of the five bhatas (earth, water, fire, air, and 
ether), the grossest tattvas that constitute the materiality 
of the universe. Ether ((Jfafcfl) can be thought of as what 
constitutes space. 

akhyUli. Self-negation, non-knowledge or imperfect knowledge. The 
self-negating power of the Lord. 

altamkdra. The ego. Literally, "the creator of L" 

ahamttl. The pure Self. Literally, "1 am"-ness. 

anilhata ntlda. The unstruck sound. 

ananda. Bliss. 

Unava mala. One of three distinct kinds of defilements that delude 
sentient beings. It is the impurity which is the sense that one is 
a limited, separate individual. 

anda. Egg, sphere. Abhinavagupta in the ParamUrthasdra classifies the 
thirty-six tattvas into four spheres or audits (eggs), each 
containing the next lower anda. They are, in descending order, 
the iakti, mltyti, prakrti, and prthvl andas, respectively. 
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aim. Monad.The experience of individuality or finiteness that affects 
those under the sway of mAyd lattva. 

anugralw. Grace. 

Airania. Stage of life. These stages of life traditionally are 
student (brahmacarya), householder ( grliastha ), forest dweller 
(vAnaprastha), and renunciant (samnyAsin). 

aSvamedha. The horse sacrifice. One of the most important Vedic 
sacrifices. 

Atman. The Self. 

avastu. Non-existent. 

avidyA kaitcuka. Also known as vidyA kaficuka. The second of the five 
kaficukas (sheaths). It is the kaiicukas (sheath) that causes a 
limitation with respect to knowledge. 

bauddha ajnAnu. Intellectual ignorance. Ignorance or incomplete 
knowledge in the intellect or understanding. 

bindn. Point. The point of creation at which ParamSiiva creates the 
appearance of duality (the tattvas). 

bhA. Illumination. 

bhokta. The enjoyer. The subject who experiences the world. 

bhuta. A physical element. Ether (Akilsa), wind (vAyit), fire ( tejas), 
water (Apas), or earth ( prthivl ). 
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bltuvana. A total of 118 bhuvanas or little universes are said to exist on 
the different levels of creation on which innumerable number of 
subjects live, enjoying the objects of enjoyment in accordance 
with the laws of their own actions (karma) performed by them in 
their previous births. Each of these little universes (bhuvanas) are 
presided over by a deity under whose governance the affairs of 
the particular little universe are carried out. 

bodha Knowledge. 

Brahman. The highest principal in Advaita Vedanta philosophy. 
Brahman is the non-active and attributelesss ultimate reality 
according to Advaita Vedanta. 

Brahmavadin. An Advaita Vcdantin. One who considers Brahman 
as the highest principle. 

buddhi. The intellect or reason. The limited intellectual tool of a 
fettered being. 

cakra. Literally, "a wheel". A center of spiritual and subtle energy in 
the spiritual body. 

cid-anu. The spiritual monad. 

cit. Consciousness. 

dehin. An embodied subject. 

dharma. Righteousness, religious duty. 

gutfas. The three qualities that comprise nature. They are sattva 
(purity), rajas (passion and activity), and tamos (dullness and 
impurity). 

iccha. Divine will, free will. 

h'wra taltva. The fourth lattva among the thirty-six principles of 
Kashmir Saivism. 
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jala. Water also called tfpas. One of the five physical elements 

( bhntas ). 

japa. The repetition of a mantra. 
jiva. The limited being. 

jlvan mukla. A being who is liberated while still living in the body 
jflSna. Knowledge. 

kltla kaftcukn. Limitation with respect to time. 

kalil kaftcuka. Limitation with respect to authorship, the ability' to act. 
It places limitations on what a fettered individual can do. 

kaftcuka. Sheath or covering. The sheath that appears to cover or 
limit the Self. There are five of these: (kola) limitation with 
respect to time, ( niyati ) limitation with respect to place, (rdga) 
limited interest, (vidya) limitation with respect to knowledge, 
and (fai/iJ) limitation in the ability to act. 

kilmta mala. The impurity of the bondage caused by action and its 
consequences. 

kriyii. Action. 

krtya. Activity of the Lord. Refers to the five functions that the 
supreme Lord performs incessantly: nigraha (self-limitation), 
srfti (creation), stint t (sustenance), samhdra (absorption), and 
anugraha (dispensation of grace). 

mala. Defilement veiling the Self. 

manas. The mind. 

mantra. A sacred phrase or word. 

milyfl. Power of illusion. 
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mSyd tattw. The sixth taltva among the thirty-six principles of 
Kashmir Saivism.The impure realm begins at the level of mtlytl 
tattva, and from that level on down duality is experienced. 

milylya mala. The impurity associated with the veil of mdyO. 

Hilda. Sacred sound. Sounds that arise in a spiritual practitioner 
when he reaches a certain level of attainment. 

tiara. Man. 

tiinukalpaka. Without or beyond thought. 

niicaya. Determinate cognition. Knowing that something is a 
particular object or thing. For example knowing that an object is 
a jar and not a tree. 

niyati kailcuka. Limitation with respect to causation, space and form. 

niyalt sakli. The power which limits space, knowledge, and action. 

paurusa ajildna. Spiritual ignorance which is innate in the very nature 
of being a person. 

parUvilk. The highest level of speech, postulated by the grammarians 
as the highest principle. 

pajfu. The bound individual. 

paStt prameta. The bound subject. Synonymous with pasa. 

pinda. The body. The embodied individual. 

priljila. Understanding, wisdom. 

prakarana. A prakarana text is one which deals with only one branch 
of the philosophy of a school. It aims at making the readers con¬ 
versant with only one aspect of the philosophical thought of a 
school within a short period of time and with limited efforts on 
the part of its readers. 
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prakd&i. Pure consciousness as pure light. Illumination. 

prakrti taltva. Material reality. The thirteenth tattva. Prakrit is 
the material world and all of the elements that make it up, 
including the physical as well as mental expressions of all 
sentient beings. 

pralaytlkala. One of the seven types of beings in creation. A type of 
temporarily disembodied being who resides on the level of nnlmt 
lattva. 

pratibhtl. The supreme illumination of consciousness. The conscious 
mirror of the supreme Self. 

PraySg. A celebrated place of pilgrimage where the Ganga and 
Yamuna rivers converge. 

prlhvi anda. The earth egg. It includes the fourteen kinds of gross 
material creation. 

prthivl lattva. The thirty-sixth and final grossest principle of creation 
and manifestation in the philosophy of Kashmir Saivism. 

puriidhamta. The full and perfect state of "1 am." 

purusa. Person Depending on the context it can mean either the 
cosmic Person or the limited person. 

purusa lattva. The twelfth tattva among the thirty-six principles of 
Kashmir Saivism. The level of creation where limited individuals 
affected by the five limiting sheaths (kaiicukas) are manifested. 

purpastaka. The physical body. Literally the city of eight (meaning 
the abode of the eight constituents). 

rlt^a kaitcuka. Limitation that reduces complete satisfaction and 
creates desire for particular things. 
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raltu. In Indian astrology riihu is an imaginary planet which obscures 
the moon thus causing eclipses. It is the point where the orbit of 
the moon passes from the southern hemisphere to the northern 
one and vice versa. 

rajas. One of the three qualities of nature. The quality of activity or 
passion. 

iabda. Words, sound. 

sadiHroa taltm. The third tattva of creation. 

sakala. Embodied being. 

iakh. Divine power. The dynamic aspect of the absolute. 

samddhi. The state of absorption in the divine. 

sanidveia. The merging of consciousness in divine union. 

Sambhu. The Benevolent One. An epithet for Lord Siva. 

Sankhya. One of the six traditional schools of Indian philosophy. It 
is a dualist school that differentiates between matter (prakrti ) 
and spirit ( purusa ). 

samvid. Supreme consciousness. 

samkalpa. The will or desire for something. 

4l)stra. A philosophical, religious, or scientific body of knowledge, or 
a treatise on such a body of knowledge. 

saliva. One of the three qualities of nature. The quality of purity. 

siva talti’a. The first and highest of the thirty-six principles of cre¬ 
ation and manifestation in the philosophy of Kashmir Saivism 

sphuralld. The throb of creation. 

srsti. The act of creation. 
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$niti. The Vedas. Literally that which is heard, i.e. transmitted 
orally from the original sages. 

Buddha adhvan. The pure realm. It includes the tattvas from the level 
of diva tattza down to the level of duddha vidyit tattva. It lies above 
the level of mdyil, the realm that contains beings deluded by 
ignorance {ajfUna). 

iuddha vidyit tattva. The fifth tattva of creation and the last tattl'd of 
the pure realm. Experience is still non-dualistic at this level but 
the emphasis is on the "idatn" the outward aspect. 

lamas. One of the three qualities of nature. The quality of impurity, 
dullness or darkness. 

tanmiltra. A primary subtle element of perception. There are five 
of these corresponding to the five senses as dabda tanmatra (non¬ 
specific sound), iparsa tanmatra (non-specific touch), ritpa 
tanmiltra (non-specific colour), rasa tanmatra (non-specific taste), 
and gandha tanmiltra (non-specific smell). 

tapas. Austerities. 

tattiHi. A category or principle of manifestation of the universe. 
In the philosophy of Kashmir Saivism there are thirty-six 
hierarchical tattvas. 

tejas. Fire. One of the five bhiitas (gross elements) that make up 
prakrti. 

tirodhUna. The power of concealment of the Lord by which he veils 
his true nature and appears as a limited being. 

turiya. See turytt. 

turyit. The fourth state. The state which is beyond the three states of 
dreamless sleep, dreaming and waking. 


upildlti. A quality or attribute. 
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I'arna. Caste. 

vSsand. The residual impression in oneself from a past action that 
was performed. 

VSyu. Air, wind. One of the five bhlitas (gross elements) that make up 
prakrti. 

vijiiilrw. Mental consciousness or thought faculty. 

VijiUna-mdin. A follower of the buddhist Vijri&na-vUda doctrine. 
VijfUna-vilda conceives of ultimate reality as only an endless 
stream of consciousness. 

vimaria. The self-aware aspect of consciousness. 

virdj. In Advaita Vedanta, virdj is synonymous with the Self and 
universe in the waking state. 

viiva. The universe. 

vrata. Religious vow. 

yoga bhrafta. A person who does spiritual practices but doesn't 
attain the final goal in this lifetime. 

yogm (yogi). A spiritual adept. A practitioner of yoga or spiritual 
practices and austerities. 






























NOTES 


Verse 1 

1 At the beginning of a Sanskrit philosophical text it is customary to 
invoke the supreme Being and seek his blessings for the text being written. 
Here both Abhinavagupta the author of the verses of the Paramdrthasdra and 
YogarSja the writer of the commentary pray to Lord $iva to bless 
their work. 

2 The non-dual Saivites of Kashmir hold the view that the entire 
creation comprised of animate living beings and inanimate objects is the 
self-manifestation tfbhUsa) by the Supreme Lord out of His own free will. He 
is therefore present in animate as well as inanimate creation and 
constitutes the core of their being. For the concept of Bbhilsa see chapter II in 
the The Philosophy of Sdd/umd by the author. 

3 The Supreme Lord, assuming the form of different kinds of 
subjects and abjects of enjoyment, is said to exist on the various levels 
of creation. For details of the nature of these levels, the tattvas. see the 
saltrimiatlattva-samdoha, Kurukshetra, B. N. Chakravarty University, 1977, 
translated by the author. 

4 The non-dual Saivites of Kashmir hold the view that each level of 
creation existing within the pure and the impure regions is governed by a 
presiding deity (ddhikdrika devata) who is chosen by the Supreme Lord from 
among the subjects existing on those particular levels. These deities, 
referred to here as Rudras, function as the instruments of the divine will 
of the Supreme Lord, who is said to function through his agents on the 
different levels of creation. 

5 The entire universe is said to exist at the very beginning, before 
manifestation, in the supreme Subject, i.e. the Supreme Lord as a cosmic 
idea" in his mirror of consciousness. 
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6 The non-dual Saivites of Kashmir hold the view that existence and 

revelation go hand in hand. Whatever has existence is necessarily either 
self-revealed or capable of being revealed to the cognising Self. The subject 
is always self-revealed. Objects, also of the nature of illumination, are not 
self-revealed, but are revealed by the light of the cognising Self, when they 
come in contact with the illumination-nature of the Self. 

The non-dual Saivites of Kashmir consider the possession of 
unrestricted divine power (svtltantrya iakti) and free will (svatantri) icclid ) as 
the two distinguishing characteristics of the supreme Lord. They 
consider these to be the essence of the supreme Lord's divinity’ [aifvarya) 
and an inalienable form of his essence. From the functioning of his divine 
freedom, he is said to have the self-experience as ahum (the pure "1"). 

8 The non-dual Saivites of Kashmir mention two kinds of 

self-experience by a fettered man, one as the ego (ahamkdra), another as the 
pure I (frilrndham). The self-experience as the ego arises from the false iden¬ 
tification of tile physical body or any of its constituents with the Self, whose 
true nature is hidden by the veil of ignorance (mdy rt) enveloping him. 
This self-experience by the fettered individual existing on the 
mundane plane as T or ego is conceptual, arising as it does in the intellect 
due to the confusion of the not-self with the Self. Therefore it is regarded as 
false but it lies at the root of all his worldly transactions. When we say 
"I am writing, walking or sleeping" we really mean that the physical 
body identified as the Self by us is engaged in such activities as writing, 
walking, or sleeping without being aware of this false identification. All 
these activities really belong to the physical domain only. This view is also 
held by other schools of Indian philosophy such asSamkhya, Yoga, Vedanta 
etc. The enlightened yogin has the'T' experience after securing his elevation 
to the levels beyond the realm of mdyd, i.e. beyond the ntuddha ndhvan 
(impure realm), which is his realisation of his identity with Siva. The real 
spiritual Self is an altogether different kind of self-experience. It is said that 
the yogin, transcending the level of mdyd, has his self experience as "1" (ahum) 
in his pure divine Self, which is Siva. 
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Verse 2 

1 A prakaratw text is one whose purpose is to make the readers 
conversant with only one aspect of the philosophical thought of a school 
within a short period of time and with limited efforts on their part. 

2 Traditionally a philosophical text in India begins with the 
statement of the four prerequisites that are essential for its proper 
understanding. These are technically called the anubandhas (preliminary 
requirements). These are the adhiktlrin, the person w'ho is qualified for 
undertaking the study of the ddstra; visaya, the subject matter of the text; 
s artibandha or the relation between the reader of the text and its subject mat¬ 
ter; and prayojana or the purpose of understanding the text. None of these 
anubandhas have been explicitly mentioned by the author Abhinavagupta, 
but Yogaraja the commentator finds these implied in the text. 

3 The Adhilra Karikas are named Adhara, also known as Se$a or 
Ananta, who was a very well-known teacher belonging to the Vaisnava 
school of thought. He was looked upon as a partial incarnation of the lord 
Vijnu. AdhAra was approached by a spiritual seeker who intensely desired 
to know the highest spiritual truth. Being fully satisfied that the student 
possessed a fully cleansed intellect and the capacity to receive the highest 
knowledge of spiritual Truth, lord Adhara gave instructions to this 
unnamed spiritual disciple These instructions were fully grasped by the 
student and he reproduced by him in verse form called the Adhara Karikas 
after his teacher Adhara. These teachings in the form of the Adhara Karikas 
became popular with the masses in Kashmir. Noticing their popularity, 
Abhinavagupta, adapted them, making the necessary changes to convert 
them into a (saivite text. The original Adhara Karikas are still available today 
in printed form, bearing the same title as Abhinavagupta s text, the 
Paramarthasam. See the bibliography. 

Verse 4 

1 The conceptual division of the universe into four spheres or andas 

(eggs) that constitute the totality of creation or brahmanda is unique to the 
Paramarthasam and does not appear in any other text. 
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2 The divine Sakti, called the divine power of freedom, is uni tan, 1 
and undifferentiated when operating in the supreme Lord to bring out his 
"glory" (aiivarya) as the Lord but during the creative phase of the Lord, he 
manifests his "glory" in the form of the universe and his infinite modes of 
functioning become manifest, causing the divine Sakti to apparently expand 
and differentiate. The infinite modes of functioning of the apparently 
expanded and differentiated Sakti can be classified under five headings, i.e. 
cil iakh (power of consciousness), Snanda sakti (power of bliss), icchil iakt i 
(power of will), jtUna iakti (power of knowledge) and knyd iakti (power of 
action). The jfliliut iakti, icch/1 iakti, and kriytt iakti play a prominent role, and 
hence these three modes of the functioning of the divine iakti are said to 
constitute a triangle of iaktis, with the vertex pointing downwards. 

3 The non-dual Saivite writers from Kashmir state that the divine 
Sakti operating on the level of the iakti laltva "negates" the absolute nature 
of the Lord. This is because the manifestation of the universe is not possible 
until the supreme Lord's absolute nature is negated or veiled first. The 
divine Sakti operating on that level is described as the "negating power' 
(akhydti rapti), it is also called niscdha-vyapara rilpa, i.e. the divine Sakti of the 
nature of negation, when operating just below the highest level. 

It may be mentioned here that the levels of Siva and Sakti, though 
included by the non-dual Saivites in the list of tattvas or levels of creation 
constituting the universe, are eternal tattvas, not manifested in the course of 
the manifestation of the universe. The Supreme Lord is said to have His self¬ 
experience as paninhamta (absolute-l-experience) on the level of Siva, 

4 Each "egg" (anda) in the created universe is governed by a ruling 
deity or deities who serve as the instruments of the supreme Lord’s will. 

5 The five kaflcukas or sheaths of limitation are raga (limited 
interest), kal/l (limited authorship), vidya (limited knowledge), killa (limited 
time) and niyati (limited space). These sheaths veil the divine nature of the 
Lord like so many cloaks. These kaflcukas are said to exist within the sphere 
of mflyd and shackle the Lord, who is already deprived of his divinity, 
functioning in conjunction with mttya sakti, the divine Sakti which obscures 
(i lirodhtlna-kari ). 
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6 The term pas'tt is a technical word used by the non-dual Saivites of 
Kashmir to signify all fettered beings tpasu bnndha). It is not used by them in 
a derogative sense. In the Paramilrthasara it is used synonymously with 
Puru$a. 

7 The prthiol aiufa i.e. gross material sphere consists of the 
bill,mutts or the "little worlds'" in which the limited fettered beings reside on 
different planes. The beings residing in this sphere (the prthivl undo) arc 
all embodied beings. The total number of the bhuvanas admitted by the non¬ 
dual Saivites of Kashmir is 108 mentioned by Abhinavagupta in his 
Tantrasdra under the chapter entitled de&ldhm. 

Verse 5 

1 All presiding deities of the different spheres of creation are 
extra-ordinary beings because they are not fettered by either the rndyd or 
the kdrma defilements. They are agents of the supreme Lord and are the 
instruments for the execution of his divine will. 

2 As already pointed out, the itiyati St!kit is a kabaika (literally 
a cloak or sheath), veiling the divine nature of the supreme Lord. It is a 
product of mdyfl tokti which regulates the activities of the limited subject. 

Verse 6 

1 The analogy of a crystal reflecting all the different objects 
existing outside it but in proximity with it must be taken in a limited sense 
because the objects reflected in the crystal exist independently ouLside the 
crystal, but the multiplicity of the universe does not exist independently and 
outside of the Supreme Lord. 

2 The Prambna-varttika is a philosophical logical text by the famous 
buddhist logician Dharmakirti. 


Verse 8 

1 RAhu is the shadow of earth which ordinarily is not visible in the 

sky. But when it falls on the disc of the moon at the time of a lunar eclipse, 
RAhu becomes visible to the naked eye Here the author gives this analogy 
to show that the non-perception of the Self in worldly objects should not 
make anyone doubt its omnipresent existence. The Self exists in everything 





232 


ParaiutlrthasHra of Abhinavaguftta 


as "being". It is perceived as "I". All our cognitions and activities centre 
around this "I experience". 

Verse 9 

1 The view of the non-dual Saivites of Kashmir is that the descent of 
divine grace from the Supreme Lord is indispensable for the extinction of 
the defilements enveloping individual beings, especially the diunn 
defilement of self-imposed contraction. 

The dispensation of divine grace is one of the supreme Lord's five 
functions which he is said to perform eternally in cyclic order, and which 
cause his self-manifestation as the universe and its re-absorption at the end 
of each cycle of creation. 

2 Here YogarAja the commentator refers to the manner in which the 
saktis (powers) of the Supreme Lord called the tirodlitlna 6ikti (the power of 
concealment) and the anugrnha <akh (the power of showering grace) are 
responsible for the lord's self-contraction and his restoration to his original 
divine form. These two Ai kti$ appear to be mutually opposed but as a 
matter of fact they are mutually complimentary. This is also affirmed bv 
Avadhuta Siddhapada in the verse quoted from an unknown source 
by Yogaraja. 

Verses 10-11 

1 Different Indian philosophical schools use the term firfftvj with 

different meanings. For example tnltvii means the ultimate truth according 
to some; it signifies a category to the Nyaya and the VaifSesika schools; it is 
a constituent of creation according to the Sarpkhya-yoga school; and it is 
a "level of creation" according to the non-dual Saivites of Kashmir Even all 
exponents of the non-dual !»aiva philosophy do not use this term to cone es 
the sense of a "level of creation". The confusion about the real meaning 
of the term tattva is due to the absence of a definition by any school of 
philosophical thought. Abhinavagupta has discussed the different 
meanings of the term tattva in his Tantr/lbka, book 11. See also the authors 
article on the Concept of Tilth'll. A Study in the Mil. Gopinath Kavirm 
Felicitation Volume, Lucknow, 1%5. 
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2 The views of the two monistic schools of Indian philosophical 
thought, the Advaita Vedanta of Sankara, and the non-dual Saivism of 
Kashmir have a few similarities but a great number of differences in their 
approach to the nature of ultimate Reality. While the Sankara Vedantins 
conceive the nature of Brahman to be pure being, pure consciousness, and 
pure bliss; the non-dual Saivites of Kashmir regard the nature of 
ParamaSiva to be pure self-effulgent illumination (pratoit) which can be 
equated with pure being, consciousness-power and bliss power but which 
is also endowed with infinite powers that constitute the very nature 
Parumasiva, whereas the Brahman is totally devoid of any power. 

3 The concept of Paravak in the non-dual Saiva thought of Kashmir 
is a multidimensional one; on one hand it is regarded as 
identical with the divine Sakti or divine freedom of the supreme lord 
ParamaSiva, while on the other hand it is said to constitute the “aggregate 
of words existing in seminal form." 

4 The term nirvikalpn is frequently used by the non-dual Saivites of 
Kashmir in their descriptions of the true nature-of the supreme tattvn 
ParamaSiva. Since ParamaSiva is the material and the efficient cause of 
everything in creation it is not possible for the intellect or the senses which 
are themselves only objects in creation to seize or grasp ParamaSiva the root 
cause of all. Similar descriptions of the highest reality in the Upanisads 
declare that Brahman is beyond the reach of the mind or the intellect. 

Verses 12-13 

1 That the subject simultaneously experiences the reflecting 
medium, the mirror of pure consciousness, and the objects reflected in it in 
the form of an "idea" is the postulate that distinguishes the non-dual Saivite's 
theory of reflection from that of the Yogacara school of Buddhism. The 
YogScSra Buddhists are subjective idealists who deny the existence of 
knowledge outside of the experience of manifestation of the world. They 
deny the existence of objects outside the unending stream of consciousness. 

2 The non-dual Saivites of Kashmir postulate that the illumination- 
nature of the supreme Being serves as both the subject and as the objects 
of experience, which are also part of the illumination-nature of the supreme 
Lord and which are "thrown up" onto the reflecting medium or the mirror 
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of consciousness serving as the instrument for experience. The supreme 
Lord's resolve to be many is the cause of this process of self-experience 
which in the beginning is in the form of "idea" on the Lord's part. The 
illumination-nature of pure consciousness in the Supreme Lord in this way 
appears in all the three forms as the subject, the object and the instrument of 
knowledge. 

Verse 14 

1 The concept of the pnrnahamtd (absolute 'T consciousness) is a 
multi-dimensional one, postulated exclusively by the non-dual Snivites of 
Kashmir and by the Sakta schools. Here in this context this technical word 
is used to convey the idea of the Self-experience of the supreme Lord on the 
supra-cosmic plane. It is held that when the supreme Lord has this self¬ 
experience in the absence of a second it takes the form of T awareness, 
which is the foundation of all his self experiences as the Supreme Subject 
He then remains immersed in his bliss-nature. For details see Siimdrsti 
Chapter 1 and the article by this author entitled Concept of Parnahaipt/I in the 
Triko philosophy of Kashmir in the Corpus of Indian Studies, Caurinatli fSastri 
Felicitation Volume, Calcutta 1980. 

2 The divine Sakti operating on the level of the Sakti tattvn 
is described by the non-dual Saivitcs as the power that negates the 
transcended nature of the Supreme Lord. It is therefore called ' the negating 
power in nature" (ni$cdha-vyapara-rupa) The negation of his absolute nature 
is a precondition of the supreme Lord's Self-manifestation as the 
universe, because unless the supreme Lord's transcendent nature is 
negated, his cosmic nature cannot be revealed in his Self-experience. It is 
therefore held that the divine Sakti operating on the level of sakti tat tea 
accomplishes this task, namely the negation of his absolute nature, creating 
a "void” in his Self-experience which is filled up subsequently by the 
projection of the tattvas lying latent in his illumination nature. 

This is said to be the first “void" which appears in his self¬ 
experience in the unfoldment of the universe. The other one is said to 
appear when the supreme Lord undergoes further involution below the 
level of Suddha vidya, the terminating point of the pure creation’ and enters 
into the realm of m/ly/l tattva. 

The dnanda aspect of the divine Sakti is said to dominate in the Sakti 
tattva. The Sakti tattva is said to be represented by both the negation of his 
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absolute nature and also his fullness ( pBrnatva ) which is indicated by the 
emergence of "all that" i.e. the universe that was lying latent within 
him in potential form. As a matter of fact, the Sakti tattva symbolises a point 
of transition from his transcendence to His imminence and indicates his 
fullness nature. 

3 The Siva tattl'd and the Sakti tattva, though counted as 

two separate tattvas and included in the list of the thirty six tattvas, are 
regarded as eternal tattvas, universal in nature. As such, they are not 
strictly speaking said to manifest at the time of the supreme Lord's self¬ 
manifestation as the universe. The cid aspect (consciousness power) and the 
anaiida aspect (power in the form of bliss) of the divine Sakti are 
respectively said to be prominent in them. 

We have mentioned before the five levels, Sivo, Sakti, saddSiva, 
ISvara, and Suddha vidya tattvas, in the supreme Lord’s self-experience as the 
universe when it appears as an "idea” in his mirror of consciousness Of 
these levels, the Siva and the Sakti tattva are eternal. The three levels, i.e., the 
saddSwa tattva, the iSvara tattva and the Suddha vidya tattva are marked by the 
prominence of either pole, namely, the subject or the object in his 
self-experience. Both the subject or aham and the object or idam appear 
equally prominent in his self-experience on the level of the ISvara tath'a. The 
is the not the case on the level of the Suddha vidya tattva. 

Verse 15 

1 The non-dual Saivites loosely use the term mtly/t to denote both 

mttyit sakti and mdytl tattva. Though these two are not essentially different, 
there is a slight distinction in their connotation in the context in which these 
terms are used. Maya Sakti signifies that mode of the supreme Lord's power 
of divine freedom by which the supreme Lord conceals his divine nature, 
resulting in his "forgetting" his true nature. Maya Sakti thus serves as 
the instrument for the Supreme Lord's self-concealment, Maya tattva 
denotes, on the other hand, that level on which the mtiya Sakti operates to 
accomplish the task of self-concealment with the help of five kaflcukns or 
"sheathes". 
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Verse 17 

1 ll may be noted here that the concept of puritan described by the 
non-dual Saivites of Kashmir is slightly different from that found in the 
Samkhya KJtrikOs. The Samkhya writers conceive the purusa to be the eternal 
tattl'd, universal in nature and the principle of pure being and pure 
consciousness. But the non-dual Saivites use the term piiru^a to mean 
the spiritual monad enveloped by the itnava and mOyiya mains, and 
therefore limited in nature and created as a limited subject. For a 
comparative study of the nature of purufa in the two schools, the dualistu 
school of Samkhya and the monistic school of the Advaita Saivism see the 
authors introduction in the $aftrim.<altattva Sandoha, Kurukshetra 
University. 1973. 

2 The five kailcukas (lit. the sheaths) held to be existing one over the 
other and veiling the true nature of the pumsas on the level of m/lytl tatlva 
can be compared to the Upanisadic theory of five kodas, i.e., the Onanda-mOya 
koda, the vi/AOna-maya koia, the prana-mctytl koia, the mano-mdytl kofa 
and the anna-mOya koia covering the pure Self or the atman. For a 
comparison of the two parallel concepts in the two traditions, see the 
author s article entitled Pahca-kahcuka and patlca-koda, a study in comparison in 
the Charudevasastri Felicitation Volume, New Delhi. 

Verse 23 

1 The viffMnakala, the pralaytlkala and the sakalas are regarded 

as impure beings or padu pramattts. They are enveloped respectively by the 
Itnava mala; the Otwva and the mdylya malas- and the Itnava, the mllytya and 
karma malas. Their experience therefore is said to be characterised 
by duality and discreteness. As already mentioned the viiiianakalas, the 
pralayokalas and the sakalas are unembodied, disembodied and embodied 
limited being's respectively. See the appendix lor greater detail. 

Verse 30 

1 Here the author describes the nature of delusion as the failure to 

cognize reality due to the concealment of the true nature of the substratum, 
the universal pure consciousness. On the other hand, all the other subjects 
existing on the impure levels, i.e. the vijlUnakalas, pralayokalas and sakala 
beings living on the levels which extend from the level just below the Suddha 
vidya up to the gross level of prtltivt, are said to be affected by the self- 
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imposed contraction ( 5 artkocn) the diun'a mala. As a consequence of this they 
forget their universal divine nature. They are therefore held to be veiled by 
paurufa ajnana. The non-dual Saivites hold that the vijUdnOkala subjects are 
affected by paurufa ajfUIrn as they are covered by the /liiava mala only. 

The pralaytlkala and the sakala subjects exist in the sphere of mrti/iJ. 
Thus they are covered by a thick veil and no longer experience 
themselves as the real Self. They are therefore said to develop the experience 
of the Self in the not-self in order to retain their nature as a subject The 
experience represented by the physical body or any one of its constituents 
has its seat in the intellect and therefore is bauddha ajiUlna. It is obvious that 
this kind of ignorance is of the nature of superimposition of the T of not- 
self, hence it is said to be conceptual in nature ( vikalpa ). 

Verse 31 

1 All schools of Indian philosophy consider ignorance about the true 

nature of the Self to be the cause of the bondage of the individual being. 
Saivism considers ignorance to be of two kinds which respectively conceal 
the true nature of the Self on two different levels. Spiritual ignorance, 
technically called pan rasa ajiWna has its seat in the very contracted nature of 
the consciousness-nature of the Self. This is caused by the supreme Lord 
who voluntarily imposes limitation on himself at the beginning of creation. 
On the other hand, bauddha ajnana is located in the intellect of the 
embodied individual and arises from the wrong identification of the not-self 
with the Self. As such it is held to be conceptual in nature. 

The paurufa ajfUltia has been metaphorically compared to scalded 
skin on the body of an embodied being on which a more painful boil in the 
form of the bauddha ajfUliw develops. 

Verse 32 

1 The commentator analyses the concept of the Self as put forward 

by the different schools of Indian philosophy and tries to show that all 
views about Self are conceptual (vikalpa), and ultimately not real. See also 
the commentary on verse 40. 
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Verse 33 

1 The Supreme Lord is popularly called iuUaril)a the king of divine 

sport who always derives immense joy by enacting the cosmic play. He is 
said lo watch the play as the spectator but also at the same time to actively 
participate in it by playing all the different roles. 

Verse 35 

1 The author has attempted to shed light on the similarity existing 

between the Upanisadic theory of the four states of the existence of the Self 
in the world and the non-dual Saivite concept of creation, preservation and 
absorption. All of these derive from the light of the pure consciousness 
which pervades all. The commentator has shown how the waking state in 
the individual being is similar to the manifestation of the universe, his 
dreaming state to the light of consciousness which possesses the power to 
reveal, and his dreamless sleep state to the state in which one is aware of his 
existence as Self only. The fourth state, a state of massive Self consciousness 
or tile knowledge of the pure Self, is the foundation of all the other states as 
it permeates and pervades all these three states. 

Verse 39 

1 As has already been pointed out, the experience of self, w'hich 

every embodied individual has on the mundane plane and which is the 
basis for all his worldly transactions is conceptual in nature. Since the Self 
arises from the voluntary self-contraction of the supreme Lord, it cannot be 
undone by one s own efforts but can be anniliilated only by the supreme 
Lord through his power of grace ( anugraha) which is the opposite of his 
power of self-contraction ( nigraha ). He alone possesses the power to undo 
what he has done to himself to manifest himself as many. 

Verse 40 

1 The non-dual Saivites consider the descent of divine grace into a 

limited being as the starting point of his return journey to the ultimate goal, 
the realisation of his §iva nature. This is because divine grace causes the 
destruction of the itnava mala the source of paurusa ajfUlmi the root cause of 
bondage All other experiences such as performance of the duties enjoined 
in the scriptures, visiting holy places of pilgrimages, repeating the name of 
God, listening to spiritual discourses, etc., are incapable of annihilating the 
Hitava mala. Only the descent of divine grace can achieve this. 
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Verse 41 

1 The non-dual Saivites urge the spiritual seeker to adopt the path of 

integration rather than the path of negation or isolation of the spirit from 
matter as prescribed by the Samkhya Yoga schools. The non-dual Saivites 
emphasise thal the entire universe is the play of divine Sakti which operates 
in different forms e.g. as the power of consciousness (cit Aikti), the power of 
obscuration (m/lyt) Aikti), the power of matter (prakrtl Aikti), the power 
of gross materialisation (pSrlhiva Aikti) on the different levels in 
creation. Spiritual seekers can transform the experience of the universe of 
multiplicity, differentiation and gross materialisation into the experience 
of unity, realising that the entire universe is nothing but the divine play of 
the Lord's Sakti as the Lord. 

Verse 43 

1 This is a partial quotation from verse 9 of the ParittrHika. See Paul 

Muller, The Triadic Heart of Siva, SUNY press, page 213. Also Jaideva Singh, 
A Trident of Wisdom, SUNY press, page 203 

Verse 45 

1 From the point of view of the manifestation of the universe by 

Lord Siva, the aspects of his divine Aikti, i.e„ his powers of will, knowledge 
and action ( icchil, jititna and kriyd) are the most important as these play 
crucial roles in his self-manifestation as the universe. Hence these three 
divine powers are conceived to constitute a triangle of Aikti s with the 
vertex symbolising the power of action or kriyH facing downward Here 
the author has described another symbol the trident always held by the 
Lord Siva in His hand to represent these three Aiktis. 

Verse 46 

1 For a detailed description of the five taltvas belonging to the pure 

sphere of creation (duddha adhva) see the authors introduction to 
saltrimsallattva sandoha published by Kurukshetra University, 1972. The 
total number of bhuvanas (little worlds) within creation is 108 according to 
Abhinavagupta. See the chapter called dedltdhva in Abhinavagupta's 
Tantrasira. 
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Verse 51 

1 Here the word "contraction'' signifies differentiation caused by the 

limiting conditions in the form of containers for water or milk. 

Verse 53 

1 The ego, which arises from the experience of Self in the not-self i.e. 

the physical body or any one of its constituents, is responsible for the fruits 
of actions clinging to an embodied being and causing suffering to him. The 
ego is conceptual as it arises from the superimposition of the Self on 
the not-self but the T experience which a spiritual seeker has after the 
realisation of his true divine nature is a non-intellectual experience To put 
it in the language of non-dual Saivism, the recognition of his true nature is 
a non-intellectual experience and free from thought constructs (nirvikalfw). 
This experience belongs to a different domain beyond the grasp of the 
intellect or mind. 

Verse 55 

1 Both merit and demerit, produced from the performance of pious 

or sinful deeds by an unenlightened embodied individual, have their seat in 
the intellect of the doer and as such are conceptual in nature. One who has 
succeeded in rising above ignorance or mflyd and realised the true 
illumination-nature of his self, is not "touched" by the effects of merit of 
demerit. A realised spiritual seeker exists on a plane which is far above the 
level of the intellect. 

Verse 58 

1 This is the supreme experience that a spiritual seeker can have 
after realising his Siva-nature. The manifested universe does not disappear 
from his view after he realises his true nature but rather it is experienced as 
the divine glory as the Lord. This view is exactly opposite to that held 
by the Advaita Vedanta school of Sankara and by the dualist Samkhya 
Yoga school. 

2 Compare this with the well known saying in the Upanisads 
dvitn/td rwf Wini/am Huiwti (PrluidArivtyflhi 1.4.2). "Fear arises from the 
experience of duality in this world" 
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Verse 60 

1 The reference here is to the early Vedic notion that the 
attainment of heaven was looked upon as the coveted ideal. Heaven was 
regarded as an abode full of happiness without death and old age. This ideal 
was rejected and surpassed in Upanisadic times as seen in the KjithojHmifmt. 
The attainment of immortality in this very life replaced the attainment of 
heaven as the ultimate goal. 

2 The non-dual Saivites of Kashmir hold that the goal of life is 
achieved when a spiritual seeker is able to destroy the shackles ensnaring 
him and thus rising above the confining body consciousness he experiences 
his all-pervasive illumination nature fully endowed with all the divine 
powers. 

3 The term Brahman is used here and in the rest of the text in the 
sense of "all pervasive reality". 

Verse 61 

1 There is a striking resemblance between the Vedic ideal 

of amrtatva (immortality) and the jivan rniikta enjoyment of liberation in an 
embodied condition. 

Verse 66 

1 The classical example of the enlightened being who exists in an 

embodied condition is King Janaka, mentioned in the BrlwdAranyakn 

Upanisad. 

Verse 67 

1 Vedic rituals are conducted by brahmin priests who are well 
versed in the conduct of rituals. These brahmin priests are engaged by 
the sacrificer (i/ajamtlna) to perform the rituals for which he receives 
remuneration. Hence the performer or agent of the sacrifice is the sacrificer 
and not the priest who was commissioned to do the job. 

2 In Sanskrit the verb i/njali derived from the root t/uj is used in 
active voice to denote action on the part of the sacrificer-priest on behalf of 
himself; and the same verb is used in passive voice to denote action by the 
sacrificer-priest on behalf of another, the yajamdna (sacrificer) 
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Verse 69 

1 The word Brahmin is used here in the sense of the one who has 
firmly established himself in his pure Siva nature. 

2 A python is said to eat indiscriminately all food that he comes 
across. In the same way a i/ogin observing the python vow accepts 
any food that is offered to him just to meet the demands of his physical 
body. 

Verse 70 

1 See Krishna's words to Arjuna in the Bhagavad Gita chapter 2. 

Verse 74 

1 Spiritual masters, especially the Saiva writers, look upon their 

physical body as an abode of God, a temple sanctified by the presence of 
God within their physical frame. They not only see God within themselves 
but in all other living creatures and they therefore pay due respect to them. 


Verse 76 

1 The performance of sacrifice (fionta) was looked upon by the Vedic 

people as a symbolic act as it consisted of an external rite and also as a 
subtle inner symbolic rite in which no gross objects are offered to the 
consciousness fire for one's spiritual elevation. Abhinavagupta interprets 
the performance of sacrifice in the inner spiritual terms as a symbolic act on 
the part of a spiritual seeker. 

Verse 78 

1 Repetition of the holy name of God or of another mantra with the 

inhaling and exhaling of breath, which involves the movement of the vital 
breath, is looked upon as highest kind of japa, technically called ajapa japa. 

Verse 79 

1 The author gives the inner meaning of the observance of train 

(austerity) in symbolic terms. One who is aware of the inner meanings of 
homa, japa and vrata can use these for his spiritual elevation, otherwise their 
performance remains a dead ritual. 
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Verse 83 

1 On attaining the supreme spiritual wisdom, the universe 

does not disappear but is then experienced as the Lord's self-extension, the 
embodiment of his divine glory. 

Verse 96 

1 The non-dual Saivites mention four distinct means of spiritual 

discipline commensurate with the intensity of the divine grace received by 
the spiritual seekers, their capacity, and their inclination. 

Verse 97 

1 The supreme goal, the realisation of one's divine Siva nature 

accompanied by the "manifestation' of all the divine powers, can be reached 
all at once or in gradual steps depending on the intensity of the divine grace 
received. 
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Jbiyn iakti. xxiii. xxxv. 2, 39. 40, 102,154, 
158,213 

KsomarAja, xxii, 211 
kptrajflas, 56, 101 
KularatnamOlika. 173 
Lakfml Sarphita. 174 
liberated being, 
nature of, 153-155, 167 
death of, 170-175 

liberation, xxxiv-xxxix, xxxviii-xxxix, 
74-76, 124-126, 142-144, 173, 192,216 
after death, xxxvii 
higher path to. 207 
in gradual steps, 199-200 
while in the body, xxxix, 127-129,148, 
167,184-185. See also //Win mukto 
MadAlasA. 70 
MahtbhdraUl, 143 
mahamJyJ, 41 
mahfi-prakasu, xxxv 
malas. xix. 10,131, 173 
See also attain mala ; 
mdyiya mala; 
karma mala 
ntanas, 50 

mantra, 27, 93,96, 101, 160-162 
mantra beings, 213-215 
mantre$vara beings. 40, 41. 213-215 
mantra-tnahrii'ara beings, 40, 213-215 
Manu, 176 

MArkandeya Purana, 70 
frttyfl, xxxvi. 2, 3. 16, 27. 45, 47. 55. 56, 
65,94, 109, 114, 172, 179,216 
mdya takti. xxiv, xxv, xxvii, 21.41,43, 

66 , 215 

mayd lattva. 11, 41. 43-44, 57, 213, 215 
mdyiya mala, xxxii, xxxviii, 14, 26, 45, 

57. 118, 131,145, 173, 182, 214, 215 

meditation. 27, 75, 94, 158-159, 190. 198 

mudra, 165 

ndda. 160, 199 

nigraha, xxiv 

nirvikalpaka. 31 

nifcaya, 50 

niyati kaiicuka, xxxiii, 44, 47 
niyati iakti. 13. 27 
non-differentiation, 59-61 
Nyflya Val$o$ika, xix, xxxiv 
PaftcarAtra, xix. See also Voi$navism 
Pandey, K. C., xxv 
Panini, 139 


Paromarthasdra 
metre of, xx 

previous Vai$navite version, xx 
qualifications to study, 7-8 
symbolism in, xxxix 
fuurufa a; fid tin See under ajfUna 
ParAtmika, 98 
ParAvAk, 30-31 

pa&u, 11, 12,14,21,26,44, 57, 164.215 
philosophical schools, conceptions of, 
xxxiv, 61 -63 

Sec also NyAya VaiSesika, 

POrva MimAmsA; 

Saivism; 

Vai$navism; 

VedAnta; 

Yoga; 

YogAcAra Buddhism 
physical body, as a temple, 151-153 
I'lruia. 62 

power of action, 99. See also kriya takti 
power of knowledge, 99 See also jiMna 
sakti 

power of will, 99. See also iccha siakti 
pra/na, 79-83 
prakarana. 5, 210 
prakdsa, 4. 28.30 

prakrti, 7, 49, 50, 54. 55, 94,195, 215, 216 

prakrti 4akti, xxiv, xxv, xxvii 

prakrti tat tint, 49-50, 213, 215 

pralauOkala beings, xxxii, 56. 213, 215 

Pramana-i'artttka , xxvi, 18 

prana. 62. 160-161 

pratibha, 23 

prthwt, 54, 55,94 

pfihivt fall chi, 29, 41 

pure illumination S»r prakAsa 

pure realm. 3 

purntihitrftia. xxix, 39, 40, 75, 77, 

105-109, 211 
fturu$a, 7. 47, 62 
pnru$a taltva, 11, 45 
Piirva MimAipsA, xxxiv 
Python vow, 143 
raga, xxxiii, 44, 47 
RAhu, 23-24 
RAjAnaka RAma, 155 
rajas, 11, 65, 72 
raiosOya sacrifice, 144 
rasa. 52, 53 
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Paramilrthas/lra of Abhinavagupla 


realization, summary of experience, 
xxxv i 

rebirth. 8,115,117,129-132,133, 190-192 
end of. 134-136, 206-207 
reflection, theory of, xxv, 34-38 
regions in creation. See bhuvanas 
Rudra. 3. 12-13. 56, 101 
rudras, 3,11 
riif ta, 52, 53 
iabda, 52. 53 
iabda-braftman. 62 
sacrifice, 137-141, 198 
SadJSva, 10,101-102 
saddima taltva, 3,10. 39.40. 41. 213 
sad-bhdm-vikdra, 8 
$aiva Upamsad, 159,161 
Saivism 
dualist, xix 

as idealistic school, xxv-xxvi 
liberation in, xxxiv-xxxv, xxxvi 
monistic, xix 
teachers of 
See Abhinavagupta; 

Soman and a; 

Utpaladeva; 

Vasugupta; 

sakala beings, xxxii, 56, 213-216 
i&kta samdveia, xxxv 
Sakti, xxiii-xxiv, xxxv, 9-10,14.32, 37, 
96-98, 99,102, 159,199 
iaktis, 28,29,128, 153,154 
iaktis, five, 102-103 
See also Unanda iakti; 

anugraha iakti; 
cit iakti; 
icchd iakti; 
jfldna iakti 
krtya iakti; 
mJyH iakti 
myall iakti; 
tirodhdna iakti 
iakti tatti\ i, 39, 40, 93 
Saktis, wheel of, 104-105 
£aktism, xix 
samadhi, 201 
samdveia 

See idkta samdieia; 

See iambhaiv samdveia 
iambhaw samdivia, xxxvi 
Sambhu, 2. 4, 93, 100 
Sambhu-battaraka, 60 


samhAra, xxiv 
samkalpa, 50 
Saipkhya. Stv SArikhya 
Saipvid, 98,99,153 
$arikartic<lrya, 30 

SArtkhya, xix, xxxiv, xxxvii, xxxix, 7 
concept of liberation in, xxxvii 
sankoca, xxxvii 
Sana man gala Tantra. 10 
sattva, 11,72,195 
Self 

false notions of, 71-74 
in the not-self, 89-90 
self-concealing power, 43-44 
See also tirodhdna iakti 
self-withdrawal, 100 
sense organs, 50-51, 52-53, 194 
See also indriyas 
5esa. StY AdhJra, 

Adi4e$a 
siddha, 109 

SiddhAnta Agama, 105, 108 
Siddhapada. See Avadhuta Siddhapada 
$iva, 102-103, 109, 111, 117-119,125. 
158-159,168-169,181,197,199. 207. 209 
becoming one with, xxxvi, 122-123, 170 
Siva being, 213 
$itxistotrdvali, 120 
SQtras , 78, 80, 162 
Ova tattia, 3, 39-40, 213 
tyiivs Indent See Indent of Situ 
Snvdharmottara, 207 
SomAnanda, xix 
Spanda school, 152-153 
Spanda KJnka, 3,4, 32. 82. 152 
space and time, 17-18. 20. 36 
sparia, 52 
s phurattd, 30 
spintual monad, 14. 49 
See also cid anu 
Snkdlikakrama Tantra, 94 
Srikula, 198 

Srtnirvdna Yogattara, 171 
$rt Niidfana Tantra, 173 
sj>/i, xxiv 
iruti, 32.108 
slhiti, xxiv 
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subjects in creation, xxxi-xxxiv, 213-216 
See also mantra beings; 

mantrrtvara beings; 
maritra-malteJvara beings; 
subjects in creation (continued) 
praJayOkala beings; 
s akala beings; 

<f na beings; 
vijrUnOkala beings 
subjects, limited. See pa$u 
subtle body, xxxiii-xxxiv 
subtle objects of perception 
See tanmatras 
Buddha adhvan, 214 
See also pure realm 

Buddha vidyJ tattva, 3, 10,40, 41, 47, 102, 
213,214 ‘ 

&Qnya. See void 
$Qnyav3dins, 72 
super-imposition, 18 
supreme Lord 
negation of, 10 
SiKicchanda Tantra, 159 
Zvettovatora Upani$ad, 80.108 
towns, 12, 72 
tanmatras, 52,53 
See also gandha 
rasa 
mpa 
sabda 
sparsa 

Tantras, xxxix 
Tantriisdra. 76 
lapas, xxxix, 66 

toff ms, xxvii, xxviii-xxx, 14, 28, 29-35, 
39-42, 49, 54,57, 111-112,151. 160-161, 
199. 216 
See also 

buddhi taltva; 
wdt/d taltva; 
puru$a tattra; 
prthii'l taltva 
saddtiva tattva; 

Siva tattva; 

SudJha vidyJ tattva 
tejas, 53-54,79-81 
tinktfidna Sakti, 26-28 
trident of £iva. xxxv, 99-100 
tun/a. 79. See also fourth state 
union, divine, 4 


universe 
creation of, 10 
Utpaladeva, xix, xxxii 
works of. 37-38.84.120 
Upani$ads, 79,97.159 
See also SvetOsuatara Upamsad 
rdcaka mantra pranittias, 41 
vdeya manlra-maheswra, 41 
Vai$c$ikas, 62 
I'anxa, 65-66 
ttfsdrws, 61,67 
Vasudeva, 1% 

Vasugupta, xix 
Vai$navism, xix, xxxiv 
See also Paficaratra 
vOyu, 53-54 

Vedanta. See Advaita Vedanta 

veils, 86-87. See also kaitcuka* 

videha mukta, xxxvii 

vidyd karh uka , xxxiii 

ridyil tattva , 39 

vidyetoara, 41 

vtplUna. 60 

injMndkala beings, xxxii, 41. 213,215 
Vijftanavada, xxvi, 61 
See also Yngacar.i Buddhism 
vikalpa, 73 
viral, 79-80 

vtra practices, 163-166 
Visnu, 11,174, 188 
vtiva, 79-83 
void, 40, 72-73 
vrata, 66, 162-166 

wheel of Mis. See Mrs, wheel of 
world-object, 12, 75 
worship. 150, 153-155, 163 
yoga, 48-49,142, 164.200, 202-205, 
207-208 

yoga-bhratfa, 201-205 
Yoga school of philosophy, xxxiv 
Yogacara Buddhism, xix. xxvi-xxvii 
Yoga, commentary on Paramarthaslra, 
211 

Yogaraja Rajanaka. xxi-xxii, 211 
yogi. 109 
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PARAMARTHASARA 

c=i**«*» of Abkiiavi^upia 

With the commentin' of Yogaraja 
Translation & Introduction by Deba Brata SenSharma 


The contemplation that "l am Siva -consciousness who eternally manifests 
Himself m all forms” constitutes a current oj the experience of the Self that 
gradually increases like the wind. A spiritual adept illuminated fry that knowledge 
is like a fire whose ashes are rekindled, lighting up the blowing air 
and illuminating the intellect of the adept. 

— ParaiiiUrthtisHrj I ivrtn 68 


In medieval times, in the beautiful valley of Kashmir, a number of religious 
and philosophical currents met and interacted, mutually influencing each other. 
In that climate evolved the nondual Shaiva school of thought that has come to be 
known as Kashmir Shaivism. Its hallmark is an all-embracing vision of unity, the 
recognition that the world is the manifestation a single supreme Consciousness, the 
divine Self, identified as Siva. 


One of the major exponents of this mystical philosophy was the great 
Abhinavagupta (loth century !. who composed several extensive works that give full 
and intneate presentations of this thought and practice. 

By contrast. Abhtnavagupta’s Parainlrtliaslr.i. translated and published here, 
is a short essence (sard) of the supreme truth Iparamartha). With this text. 
Abhinavagupta has fashioned in verse form an approachable compendium that 
in.ikes key teachings of the nondual Shaiva tradition of Kashmir accessible to 
spintual seekers and students of that tradition. 

In live tt th century. Yogar.tja wrote a commentary yivrrf on the Param.1rthas.lra, 
also translated here, that explains and expands Ahhmavagupta's points from the 
perspective of the noudual Shaiva philosophy of Kashmir. In so doing, he drew 
comparisons w ith other important religious philosophies that thrived in Kashmir 
at the time, such as Vedanta. Yogaeara Buddhism. Sankliya, and Nvaya Vaishrshika. 
These works have been translated and introduced here by I >oba Brata SenSharma. 
a member of the Mukrabodha lndologic.il Research Institute faculty and a 
contemporary authority on the nondual Shaivism of Kashmir. 

The full Sanskrit text of the Par.un.1rthas.1r! with Yogarlja's commentary is 


available through Muktabodha's Digital Library 
at www.muktahodha.org. 











